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EDITOR'S NOTE 


It is indeed a matter of proud privilege to write few words about the 
"Samskrtabhiürati', the yearly organ of the Department of Sanskrit, University of 
Calcutta. This is being the eighth issue encompasses articles on diverse fields. 
Ancient Indian treasure of knowledge is preserved in Sanskrit language — be it 
social or physical science, or humanities. Sanskrit literature, both Vedic and 
Classical constitutes the repository of social, ethical and spiritual views. Our 
erudite scholars have tried their best to represent the updated findings of such 
intellectual tradition. This volume is, therefore, certainly an earnest attempt to 
unfold aforesaid hidden truths. This endeavour was not delimited in the Sanskrit 
Department itself. Teachers from other faculties too, have contributed generously 
research articles in a view to enrich and enhance the human knowledge domain. 


This year a state level seminar entitled ‘Ancient Indian Medical Science’ was 
organised by the Department of Sanskrit. Some informative articles on this field 
are also incorporated herein. I am indebeted to those resource persons who made 
me available their valuable matter for printing. Hope, this issue would be highly 
appreciated and welcomed by the learned scholars of concerned fields. 


I must keep on record some of our Departmental activitics took place over 
the year. The Department of Sanskrit organised three-month long course on 
spoken Sanskrit under the auspices of the Rashtriya Sanskrit Sansthan, New 
Delhi with a view to enable our beloved students speaking in Sanskrit. As a 
result of it, many of our students acquired optimum efficiency as expected and 
this course was ended with a certificate award ceremoney chaired by our Hon'ble 
Vice-Chancellor. 

Moreover, two eminent Indologists from outside state were invited to 
encourage our students by their innovative talk. 

As an editor I have not changed any scripts to maintain uniformity. Rather, 
I instructed the compositor to keep the scripts as it is, intended by the contributors. 

I express my deep sense of gratitude to all learned contributors for timely 
cooperation otherwise this issue would not have been able to see the light of 
the day. 

Looking forward to the constructive suggestions of the critique scholars like 
Kalidasa I would like to reiterate the same verse — 


“आ परितोषाद्‌ विदुषां न साधु 
मन्ये प्रयोगविज्ञानम्‌।'' 


Dr. Satyajit Layek 
Editor 
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অছ্বৈতবেদান্তদিশাহবিদ্যানিবৃক্জেঃপঞ্চমপ্রকারত্ববিচারঃ 
ডক্টর্‌ শিপ্রা চক্রবর্তী 


্রন্াজ্ঞানাদেবাহবিদ্যাতৎকার্যনাশান্‌ মোক্ষ ইতি শ্রুতিস্মত্যাদিষু বহুশ Gey) VIS wo 
বিদিত্বাহতি মৃত্যুমেতি” (cH. छे. ৩/৮) ইতি, “ক্রহ্মবিদাতৌতি “वभ” (তৈ. छे. ২/১/১) ইতি, 
“न পশ্যো মৃত্যুং পশ্যতি (ছা. छे. ৭/২৬/২) ইতি, “Serer বিদ্বানমৃত ইহ ভবতি” (न्‌. তা. छे. 
১/৬) ইতি, “নিচায্য তং মৃত্যুমুখাৎ প্রমুচ্যতে” (कठ ২/৩/১৫) ইতি, তত্র কো মোহঃ কশ্‌ শোক 
একত্ৃমনুপশ্যতঃ (sm. €. ৭) ইতি, wale শোকমাত্মবিৎ” (ছা. €. ৭/১/৩), ইতি, “ব্রহ্মা বেদ 
ব্ৰহ্মৈব ভবতি’ (भू. छे. २/२/७) ইতি, “ব্রহ্মসংস্থোহমৃতত্বমেতি” (ছা. छे. ২/২৩/১) ইতি, “ag 
weg watts, we কেন কং পশ্যেৎ” (यू. छे. ৪/৫/১৫) ইত্যাদিকাশ্চ শ্রন্তয়ো 
্রহ্মাজ্ঞানাদবিদ্যাতৎকার্যবন্ধনাশ ইতি শ্রাবয়স্তি। “সর্বভূতেষু চাত্মানং সর্বভূতানি চাত্সনি। 
সংপশ্যন্নাত্মযাজী বৈ স্বারাজ্যমধিগচ্ছতি।” মেনুসংহিতা, ১২/৯১) ইতি, “छांनांशिः সর্বকর্মাণি 
ভস্মসাৎ FRCS তথা |” (গীতা, ৪/৩৮) ইতি, “সর্বং কর্মাখিলং পার্থ জ্ঞানে পরিসমাপ্যতে” । (গীতা, 
8/98) ইতি, “জ্ঞানং नक्का পরাং শাস্তিমচিরেণাধিগচ্ছতি” | (গীতা, 8/8०) ইতি, “মামেব যে 
প্রপদ্যন্তে মায়ামেতাং তরস্তি তে” (গীতা, ৭/১৪) ইতি, “জ্ঞানেন তু তদজ্ঞানং যেষাং নাশিতমাত্মনঃ। 
তেষামাদিত্যবজজ্ঞানং প্রকাশয়তি তৎপরম্”।। (গীতা, ৫/১৬) ইত্যাদয়শ্চ স্মৃতয়স্তত্র 
বন্গজ্ঞানাদেবাজ্ঞানতৎকার্যদাহং স্মারয়স্তি। জ্ঞানধচাজ্ঞাননাশকমিতি জ্ঞানেন কেনচনাজ্ঞানং ধ্বস্তং 
ভবতি। যদ্বিষয়কঞ্চাজ্ঞানংৎ তদ্বিষয়কেণৈব জ্ঞানেন ভদজ্ঞানং নাশ্যতে, নান্যথা। 
ব্ৰহ্মবিষয়কঞ্চাজ্ঞানং সংসারকারণমিতি ব্রহ্গজ্ঞানেনৈব তদাশ্রিতমজ্ঞানমবিদ্যা বা নাশ্যত ইতি 
শ্রুতিস্মৃতিযুক্তিত উপলভ্যতে। 

সা চাবিদ্যানিবৃত্তিস সদসৎসদসদনির্চনীয়বিলক্ষণঃ পঞ্চম প্রকার ইতি 
বিমুক্তাত্মচরণৈরিষ্টসিদ্ধিগ্রন্থে প্রতিপাদিতম্‌। उरू চিৎসুখাচা্যের্নাঙ্গীকৃতম্‌, অদ্বৈতসিদ্ধিকৃদ্ভিশ্চাপি 
মন্দবুদ্ধীনাং কৃতে সমর্থিতমিত্যত্র লক্ষ্যম্‌। সর্বজ্ঞাত্মমুনিপাদৈশ্চ দুষ্টপক্ষপরিত্যাগার্থমত্রাবিদ্যানিবৃত্তে 
পঞ্চমপ্রকারত্বমিষ্টসিদ্ধিকৃদ্ভিরুক্তমিতি স্বীকৃতম্‌। বস্তুগত্যা তু, সর্বেষামেবাদ্বৈতাচাৰ্যাণাং 
মতেহবিদ্যানিবৃর্ত্ত্বিক্মস্বরূপমেব, ন তু wiser কিমপি বস্তিতীষ্টসিদ্ধিকারবচনমপ্যেতৎ 
. সমর্থয়তীতি প্রদশ্যতে। ব্ৰহ্মস্বরূপাতিরিক্তত্বে হ্যবিদ্যানিবৃত্তে্দ্বেতোপত্তাদিদোষাদবিদ্যানিবৃত্তি 

ব্ৰহ্ম্বরূপমেবেতি স্বীকার্যম্‌। | i 

অবিদ্যা খলু সদসদ্বিলক্ষণাহনির্বনীয়ৈবেত্যদ্বৈতিভি: প্ৰপঞ্চিতম্‌। তত্র চানির্বচনীয়ং নাম 
সত্বেনাসত্বেন 5 বিচারাসহত্বে সতি, সদসত্ত্রেন 5 যদ্বিচারং न সহতে তদনির্বচনীয়ম্। তদুক্তং 
চিৎসুখাচার্ষৈঃ, “প্রত্যেকং সদসত্বাভ্যাং বিচারপদবীং न य९। গাহতে তদনির্বাচ্যমাহ্বেদাস্তবেদিনঃ11% 
(চিৎসুখী, পৃ. १७, নি.সা.সাং.) ইত্যাদিকম্। অস্যাশ্চনির্বচনীয়ায়া অবিদ্যায়া Maes কিংরূপা স্যাদিতি 
বিচারেহস্যাঃ পঞ্চমপ্রকারত্বমেব স্যাদিতি বিষুক্তাত্মপাদৈঃ প্রদর্শ্যাত্রাভিনবত্বমেব WR, যতো হি 
তদন্যেন নৈব কেনাপ্যাচার্ষেণৈবং প্রথমং প্রদর্শিতিমূ। 

ইষ্টসিদ্ধিকারমতে चलू নৈবানির্বচনীয়ায়া অবিদ্যায়া নিবৃত্তিরপ্যনির্বচনীয়া ভবিতুমর্হৃতি। তথাহি- 
অবিদ্যনিবৃত্ির্ধদি সতী স্যাত্তর্হি দ্বৈতাপক্তি। তথাত্বে 5, দ্বৈতস্যাবিদ্যাকৃতত্বাদবিদ্যাসত্ৃপ্রসক্তিঃ। যদি 


Departmental Journal Samskrta Bharat 


छ তথাহবিদ্যা न দৃষ্টা, SE বিনাপ্যবিদ্যাভাবং সদ্বিতীয়ত্বং Wiel সা চেদাত্মা ভবেৎ, ত্হ্যাত্মনস্‌ 
সদাভাবাৎ সদৈবাবিদ্যানিবৃন্তাবদ্যাহভাবস্‌ স্যাৎ। যদি চাহবিদ্যানিবৃত্তিরসতী ভবেদ্‌ 
গগনকমলিন্যাদিবৎ, UE তত্র হেত্বব্বেষণং Bee जाम्‌, গগনকমলিন্যাদেরলীকত্বাদ্‌, অলীকস্য 5 
কারণাদেরসম্ভবাৎ। যদি চাসচ্ছব্দেনাভাবো বোধ্যতে, SR প্রতিযোগিভাবসব্বন্ধং বিনাহভাবস্যাসম্ভবাদ, 
অধৈতনয়ে 5 Petey ব্ৰহ্মণ alanis মোক্ষে বিদ্যমানত্বাদ, ব্ৰহ্মাণশ্চ 
সর্বপ্রতিযোগ্যাদিসম্বদ্ধাভাবান্নৈবাবিদ্যানিবৃত্তিরভাবো ভবিতুমর্াতি। ন বাহভাবস্য 
মীমাংসকমতেহধিকরণত্বাঙ্গীকৃত্যাবিদ্যানিবৃত্তেরধিকরণত্বমর্থাদ্‌ ব্রন্মারূপত্বং স্যাদিতি wes শক্যাং, 
যতো হি তথাত্রেহপ্যবিদ্যানিবৃজ্রে্দারূপত্রেন ব্রল্মাণশ্চ সদাতনত্বাৎ সদৈবাবিদ্যানিবৃত্তি প্রসজ্যেত। 
न চাপ্যবিদ্যানিবৃক্তিস্‌ সদসদ্রূপা ভবিতুমর্হতি, পরস্পরবিরুদ্বত্বাৎ। न বা তন্নিবৃত্তিরনির্বচনীয়া ভবিতুং 
যুজ্যতে, অনির্বচনীয়ায়া অবিদ্যায়া নিবৃত্তিরপি নৈবানির্বচনীয়া ভবিতুমর্তি। न হি uw 
নিবৃত্তিরভাবো বা ঘট এবেতি ভবিতুমর্হৃতি। অতএবান্যঃ প্রকারঃ কশ্চিদবিদ্যানিবৃন্তেস্‌ স্যাদিতি বাচ্যম্‌। 
ज छ প্রকারস্‌ সদসৎসদসদনির্বচনীয়াতিরিক্ত ইতি পঞ্চমপ্রকারা তত্রাবিদ্যানিবৃত্তিস্‌ স্যাৎ। যথা খলু 
ভাবস্য নিবৃত্তিরভাবস্ততোহন্যো ভিন্নপ্রকারঃ, এবমেবানির্বচনীয়ায়া অবিদ্যাযা 
নিবৃত্তিরপ্যনির্বচনীয়াতিরিক্তো ভিন্নপ্রকার এব ভবেৎ। তদুক্তমিষ্টসিদ্ধৌ, “অজ্ঞাননিবৃক্ডেঃ 
প্রকারাস্তরসম্ভবাৎ। .............. সদসহসদসদনির্বচনীয়প্রকারেভ্যো হ্যন্যপ্রকারৈবাজ্ঞানস্য নিবৃত্তিরযুক্তা, 
অনির্বচনীয়ত্বাৎ By...” (शृ. ৮৫) ইতি। "eh যথাহনি্বচনীয়মপ্রসিদ্ধমপ্যনাত্মাবিদা 
ন্যায়বলাদভ্যুপেতম্। aR  তনিবৃক্তিপ্রকারোহপি  ন্যায়বলাদেবাপ্রসিদ্ধোহপ্যত্যুপেয় 
ইতোহন্যথাহজ্ঞানতন্নিবৃত্তোরসম্ভবাৎ।1” (পৃ. ৮৬) ইতি v! ইষ্টসিদ্ধিগ্রস্থস্য প্রথমেহ্ধ্যায়ে 
ত্বেবংরূপেণাবিদ্যানিবৃত্তের পঞ্চমপ্রকারত্বং প্রসাধ্যান্টমাধ্যায়ে उमां অনির্বচনীয়ত্ব তথা 
ব্ৰহ্মম্বরূপত্বমপি স্বীকৃতম্‌। তেন “नन्‌ তেহজ্ঞাননাশোহপি সত্যশ্চেদ্‌ ঘ্ৈতসত্যতা। 
মিথ্যাত্বেহজ্ঞানসদ্ভাবান্‌ মায়াবাদিন্ন মুচ্যতে 11১11” BPs, পৃ. ७७8) ইত্যাদিগ্রস্থেম তত্র 
পূর্বপক্ষয়িত্বা, “উচ্যতে যাদৃগজ্ঞানভাবোহভাবোহপি তাদৃশঃ। মিথ্যাভাবেন ভূতং কিং মিথ্যানাশানন 
নঙ্ক্ষ্যতি Lx LI" (ইষ্টসিদ্ধিঃ, পৃ. ৩৬৪) ইতি, “অস্ত্ীস্মৈবাজ্ঞানহানিরিতি চেদ্‌, অস্ত-এবমপি ময়েষ্টা 
সা Prati जत्सिव meat সদাস্তীতি বদ্ধাভাবস্‌ সদৈবেতি oe, তৰ্হান্যাহস্ত।।” (ইষ্টসিদ্ধিঃ, 
পৃ. ৩৬৫-৩৬৬) ইত্যাদিনা চ গ্রচ্থেনাবিদ্যানিবৃত্তেরনির্বচনীয়ত্বং, তথা 5 उमा ব্রন্মরূপত্বমপুনুক্তম। 
অবিদ্যাভাবেহপি নৈবাত্মনোহন্যদ্‌ THB, তদভাবে তু নতরাম্‌। न হি খন্ববিদ্যানাশে Aware কিমপি 
বস্তুভূতং জায়তে। অতএবাবিদ্যাভাবেহপি তন্নিবৃত্তাবপি छ न দ্বৈতাপত্তি ন বাহবিদ্যাসদ্ভাব ইতি 
CBA) অস্তঃকরণবৃত্তযেব তম্নাশাদ্‌ ব্রহ্মণি সদাবিমানেহপি न তন্নশোহস্তঃকরণবৃত্তিং বিনা । অবিদ্যা 
খলু न ভাবো, নাপ্যভাবঃ। তেনাস্যা নিবৃত্তি Cle ভাবজন্ম ভবিতুমর্হৃতি। তেনাবিদ্যানিবৃত্তি নিবৃত্তিরেব 
দাহঃ, न ত্বন্যজন্ম।। এবঞ্চ সতি, ভাবস্যাপি ধবংসো নৈব ভাবাস্তরম্। অতএব জ্ঞাতোহর্থস্তজজ্ঞপ্তি 
वी তদজ্ঞানহানিরিতি বিষুক্তাত্মচরণৈঃ প্রতিপাদিতম্। “আত্মনি বিজ্ঞাতে সর্বমিদং বিজ্ঞাতং wale” 
(वृ. छे. ২/৪/৬) ইত্যাত্মবিজ্ঞানেন সর্বং wie ভবতীত্যপ্যর্ঘো গ্রহীতুং শক্যঃ। তেন জ্ঞান 
এবাত্মাহবিদ্যানিবৃত্তিরিত্যাত্স্বরূপমেবাবিদ্যানিবৃত্তিরিত্যায়াতম্‌। সা চাবিদ্যানিবৃত্তিশ্‌ শ্রৌতাপরোক্ষ- 
্রন্াজ্ঞানাদেব ভবতীত্যপরোক্ষানুভব এব। ज চাপরোক্ষানৃভবো নৈবাত্মাতিরিক্তঃ, কিন্তু, জ্ঞানোদয়াৎ 
প্রা ন স fae ইতি নেব জদাহবিদ্যানিবৃত্তিপ্রসঙ্গঃ। সদাতনে sat বিদ্যমানেহপি 
ব্ৰহ্মাকারাস্তঃকরণবৃত্তেরনুদয়ায্ৈব সদাহবিদ্যানিবৃততিপ্রসক্তিঃ, ব্রহ্মাকারাস্তঃকরণবৃত্তৈবাবিদ্যানিবৃত্তে 
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চক্রবর্তী : অবৈতবেদাস্তদিশাহবিদ্যানিবৃজ্ডেপঞ্চমপ্রকারত্ববিচার: 


নান্যিথা। ন হি খন্বাত্মনোহন্যৎ সত্যং কিমপ্যস্তি। আত্মাতিরিক্তঞ্চ জড়ং নৈবাহবিদ্যানিবৃক্তির্ভবিতুমর্হতি। 
न চাপি মিথ্যাভূতস্যানির্বচনীয়স্যাপি বস্তুনো নিবৃত্তি নাশো দাহো বা সত্যো ভবিতুমর্হৃতি। ন চাপি 
সত্যং feat বস্তু জ্ঞানেন নাশ্যতে। অতএবাবিদ্যানিবৃত্তিরাত্সৈব, ন ত্বাত্মাতিরিক্তঃ fes 
ভাববস্তুভাববস্তু বেতি স্বীকার্যামিতি প্রতিপাদিতং বিমুক্তাত্মচরণৈরিষ্টসিদ্ধিগ্রস্থস্যাস্তমাধ্যায়ে। তদুক্তং 
তত্রেষ্টসিদ্ধৌ, “অজ্ঞানস্ত ন ভাবো নাপ্যভাব ইত্যুক্তম্‌। অতো APH দাহো ভাবজন্ম (পৃ. ७७१) ....... 
অতোহজ্ঞানদাহ দাহ এব, নান্যজন্ম (পৃ. ७७१) .... অতো ভাবস্যাপি ধ্বংসো न ভাবাস্তরম্‌ (পৃ. ৩৬৩) 
ae জ্ঞাতোহথন্তজ্জ্প্তি Á তদজ্ঞানহানিঃ (श्‌. ৩৬৯) ...... অতোহজ্ঞাননিবৃত্তিরাত্মনশ্‌ 
শ্ুতিজজ্ঞানাদপরোক্ষ ব্রন্দাত্মনোহপরোক্ষানুভব এব। ज যদ্যপি নাত্মনোহন্যস্তথাপি न জ্ঞানোদয়া 
প্রাগিতি न সদাহজ্ঞাননিবৃত্যাদিদৌষপ্রসঙ্গঃ (পৃ. ৩৭২) ...... অতএব ন ABBA | न হ্যাত্মনোহন্যৎ 
সত্যমস্তি (शे. ७१२) .... তস্মান্‌ মানযোগিন এবাজ্ঞাননাশত্বাজ্‌ জ্ঞাত এবাত্মা-ফলভূতো বা উদিতমান 
এব বাহহত্সৈব__অজ্ঞাননাশো নান্যো न চাত্যপ্রসঙ্গ ইতি সিদ্ধম্‌। অতো নাদ্বৈতহান্যাশঙ্কা (शृ. ৩৭৪) 
T অজ্ঞানস্যানুরূপো নাশস্‌ সত্য Bie, न তু মিথ্যাহনাত্মা, তস্য তদাত্মত্বাৎ। 
নাতোইদ্বৈতহানিরজ্ঞানানাশশ্চ (পৃ. ৩৭৫) ...... আত্মৈবাজ্ঞানহানি বাঁ তদাপ্যাত্মৈব শিষ্যতে। 
আত্মনৈবাত্মবত্বাচ্চ মোহস্যাহেস্‌ জা যথা ॥७७॥ (পৃ. ৩৭৭) ...... তম্মাদজ্ঞানহানেন 
মোক্ষযোগাদুপেয়তাম্‌। এঁকাত্মযমেব न দ্বৈতং পুংভেদশ্চোক্তদোষতঃ।1” (পৃ. ৩৭৭) ইত্যাদিকম্‌। 

এতাবতা বিমুক্তাত্চরণৈঃ পরপক্ষপুনার্থমবিদ্যানিবৃক্জে পঞ্চমপ্রকারত্বং প্রদর্শ্য তস্যা 
আত্মন্বরূপত্মেবেতি প্রতিষ্ঠাপিতমিতি পরিলক্ষ্যতে। জ্ঞাননিবত্ধ্যতবমনির্বচনীয়ত্বমিত্যেবং 
স্বীকৃতেহবিদ্যানিবৃত্তেরপি জ্ঞাননিবর্ত্যত্বেনানির্বচনীয়তুং নৈব যুজ্যতেহবিদ্যানিবৃত্তেরপি 
জ্ঞাননিবত্ত্যত্বাভাবাৎ। অতএবাবিদ্যানিবৃত্তেরনির্বচনীয়ত্ব woe নির্বচনাযোগ্যত্বমেব বিবক্ষিতমূ। 
যথাহবিদ্যাহনির্বচনীয়া, তথৈব তনিবৃত্তিরপ্যনির্বচনীয়েতি তত্র হাদয়মূ। অতএব যথাহবিদ্যা মিথ্যা, 
তথৈব তন্নিবৃত্তিরপি মিথ্যেত্যত্র বিচারেণ গ্রহীতুং শক্যতে, বন্ধমোক্ষাদেরাবিদ্যকত্বেন মিথ্যাত্বাৎ। 
অতএবেষ্টসিদ্ধিকৃদ্ভিরুক্তং, “নিবৃত্তির্িশ্চিতা লোকে প্রবৃত্তির্ন তু বস্তুতঃ। কল্পিতৌ বন্ধমোক্ষৌ 5 
` বস্তবৃত্যা ন তৌ মম 11১৯1” (ইষ্টসিদ্ধিঃ পৃ. ৩৭৭) ইতি। তত্র টাকাকারজ্ঞানোত্তমবচনমপি লক্ষ্যং, 
“প্রদীপপ্রকাশহেতুকতমোনিবৃত্তি্থা न CART, তত্বজঙ্ঞানপ্রকাশহেতুকাজ্ঞাননিবৃত্তি म॑ 
নিবর্তাসজাতীয়াজ্ঞানমিত্যর্থঃ। তত্র চাজ্ঞাননিবৃত্তেন্তাদৃশমেবানির্বাচ্যত্বং খণ্যুতে, যাদৃশমজ্ঞানস্য 
জ্ঞাননিবত্ত্যত্বেনানির্বাচ্যত্বমূ। न তু সর্বথা বাস্তবরূপেণ নিরূপণাসহত্মম্। ইতরথা মিথ্যাত্বানুমানভঙ্গ- 
প্রসঙ্গাৎ। অষ্টমাধ্যায়ে চানির্বচনীয়ত্বাঙ্গীকারাচ্চ...... তস্মান্নেহ নানাস্তি কিঞ্চনেতি 
শ্রোীতনিষেধেনাত্মাতিরিক্তস্যাবস্তত্বাবগমাৎ পঞ্চমপ্রকারা নিবৃত্তির্মিথ্যেত্যেব রহস্যম্‌।” হেষ্টসিদ্ধিঃ, পৃ. 
৪৫২) ইত্যাদিকম্‌। গৌড়পাদাচার্ষৈরপি বন্ধমোক্ষাদের্সিধ্যাত্বমেব, “न নিরোধো न চোৎপত্তি ন বন্ধো 
न छ সাধকঃ। न মুমুক্ষু ন বৈ মুক্ত ইত্যেষা পরমার্থতা।।” (বৈতথ্যপ্রকরণম্‌, কা ৩২) ইত্যাদিষ্রন্থেন 
বিস্পন্টীকৃতম্‌। 

অতএবাবিদ্যানিবৃক্তিরর্দস্বরূপৈব, न তু তদতিরিক্তঃ পঞ্চমঃ প্রকারঃ কশ্চিৎ পদার্থ ইতি 
পূর্বাপরগ্রন্থপর্যালোচনেনেষ্সিদ্ধিকারীয়মপি মতমুপলভ্যতে। WW পঞ্চমপ্রকারত্বমুক্তৎ, OX 
পরপক্ষখণুনার্থমিতি বেদ্যম্‌। Cie “কা পুনরবিদ্যানিবৃত্তিঃ ...... নাপি পঞ্চমপ্রকারা, 
সদসদ্বিলক্ষণতয়া তস্যাপ্যনির্বচনীয়ত্বপ্রসঙ্গান, মৈবম্‌, অজ্ঞাননিবৃক্তের্দাজ্ঞানরূপতয়া 
তজ্জন্যত্বাভাবাজ জ্ঞাতোহ্র্থস্তজ্জ্ঞপ্তিরাহজ্ঞানহানিরিতীন্টসিদ্ধিকারৈরভিধানীদ্‌ বিদ্যৈব চাদ্বয়া শাস্তা 
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বক্রোক্তেরলংকাররূপত্বে বামনস্যাবদানম্‌ 


দেবকুমার দাস 


সংস্কৃতসাহিত্যে অলংকারশব্দস্য ব্যাপকার্থত্বাৎ কাব্যমীমাংসাশান্ত্রমলংকারশাস্ত্রনান্না 
কাব্যতত্ববিদশ্চালংকারিকাভিধয়া ব্যপদিশ্যস্তে।  “সৌন্দর্যমলংকারঃ ইতি নিগদতা 
কাব্যালংকারসুত্রবৃক্তিকৃতা বামনেন Pee কাব্যসৌন্দর্যমলংকারেব্বস্তর্ভাবিতম্‌। বক্রোক্তিজীবিতকারেশ 
কুস্তকেন সালংকারস্য শব্দার্থময়স্য কবিকর্মণঃ কাব্যত্বমঙ্গীকৃতম্। তথা চোক্তং তেন — “সালংকারস্য 
HIS! বক্রোক্তিতত্বস্য ব্যাপকম্বরূপাবধারণাপেক্ষয়া অলংকারবিশেষরূপেণ বক্রোক্তেঃ 
প্রতিষ্ঠাপনং न কথমপি spem গৌরবাবহম্‌। 

সংস্কৃতসাহিত্যে সুপ্রাটীনকালতো বক্রোক্তিশব্স্য প্রয়োগঃ পরিদৃশ্যতে। তত্র বাক্‌ছল- 
পরিহাসকথন-বৈদগ্যাদিযু অর্থেষু শব্স্যাস্য প্রয়োগে নো নয়নপথং পাহ্থায়তে। 
কালিদাসবাণভ্টপ্রমুখৈঃ কবিমুখ্যৈঃ এমেবার্থেষু বক্রোক্তিশব্দস্য প্রয়োগো বিহিতঃ। মুনিনা ভরতেন 
প্রণীতে AUC বক্রোক্েরুল্লেখো নাসাদ্যতে। ভামত্প্রণীতে কাব্যালংকারে প্রথমমেব বক্রোক্তিতত্ব 
প্রাপ্তরূপং পরিলক্ষ্যতে। তস্য মতে অলংকার এব কাব্যশোভাসম্পাদকঃ we চালংকারা 
বক্রোক্তিসম্ভূতাঃ। অলংকারাণাং স্বরূপপর্যালোচনাবসরে তেনাতিশয়োক্তিনামানমলংকারং নির্বাচ্য 

ATS সহ তস্যাভেদত্বং প্রতিপাদয়তা সমীরিতম্‌-_ 
' “CHa সর্বেব বক্রোক্তিরনয়ার্ধো বিভাব্যতাম্‌। 

যত্বোহস্যাং কবিনা कार्स? কোহলংকারো হনয়া বিনা।।” কোব্যালংকার: ২/৮৫) 

এতেনৈব প্রতিভাতি यन्‌ ভামহস্য মতে অতিশয়োক্যপরপর্যায়ভূতা বক্রোক্তিরেব 
সর্বালংকারজীবাতুভূতা। পরং বক্রোক্তিতত্বস্য সংকেতমুপস্থাপয়তাপি  ভামহেন 
বক্রোক্তেরলংকাররূপত্বং নালোচিতম্‌। এতদেব পুনঃ স্পষ্টতাং গতং যদা ভামহেনোচ্যতে — 
“বক্রাভিধেয়শন্দোক্তিরিষ্টা বাচামলংকৃতিঃ” কোব্যালংকার:  ১/৩৬)। অপিচ-_“বাচাং 
বক্রার্থশন্দোক্তিরলংকারায় PHOS” (কাব্যালংকার: ৫/৬৬)। আলংকারিকাচার্যস্য দণ্ডিণশ্চিস্তায়ামপি 
বক্রোক্তিঃ স্বভাবোক্তিব্যতিরিক্তস্য সর্বস্যেব কবিকর্মণ আশ্রয়ভূতা। 

বক্রোক্তেরলংকারবিশেষরূপত্বং প্রথমমেব বামনস্য চিন্তায়াং প্রাদুরাসীৎ। তেন সাদৃশ্যমূলায়া 
লক্ষণায়া বক্রোজ্যলংকারত্বং স্বীকৃতম্। তথাচোক্তং তেন-_“সাদৃশ্যাল্লক্ষণা বক্রোক্তিঃ” (কা.সূ.বৃ. 
৪/৩/৮)। Cewit বৃতৌ-_“বহৃনি হি নিবন্ধনানি লক্ষণায়াম। তত্র সাদৃশ্যাল্লক্ষণা 
বক্রোক্তিরসাবিতি” | বিদ্যমানেন্পি লক্ষণায়া বহুবিষেযু কারণেষু সাদৃশ্যনান্না কারণেন সংঘটিতা 
লক্ষণৈব বক্রোক্তির্নামালংকারঃ। সাদৃশ্যলক্ষণামূলায়া বক্রোক্তেরস্যা সপ্ত উদাহরণানি বামনেন 
সমুপস্থাপিতানি। উদাহরণানামেতেষাং বিশ্লেষণেন বক্রোক্যলংকারবিষয়ে আলংকারিকস্য বামনস্য 
ধারণা বিশদীভবিষ্যতীতি মন্যামহে। 

তব্রোদাহরণানি যথা 

(>) “উন্মিমীল কমলং সরসীনাং কৈরবঞ্চ নিমিমীল মুহূর্তাৎ”। প্রাতঃ সূর্যোদয়ে সরসিষু 
সরসিজমুম্মীলিতং তথা কুমুদং নিমীলিতমভ বদিত্যর্থঃ। উম্মীলননিমীলনে নেত্রধর্মৌ। কমলে কৈরবে 
চ নেত্রধর্মবয়স্যাসম্ভবাদ্‌ বাচ্যার্থো বাধিত ইতি সাদৃশ্যসন্বন্ধবশাদ্‌ বিকাশসংকোচরূপাবর্ঘো লক্ষিতৌ। 
অতো লক্ষণেয়ং সাদৃশ্যমূলা। বামনস্য মতে লক্ষণয়ানয়া প্রাদুর্ভৃতস্তাবদ্‌ বক্রো্জির্নামালংকরঃ। 
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(২) দ্বিতীয়মুদাহরণং বামনেনোপন্যস্তং যথা 
“ইহ छ নিরস্তরনবমুকুলপুলকিতা হরতি মাধবী मग्नम्‌ | 
মদয়তি চ কেসরাণাং পরিণতমধুগন্ধি নিঃশ্বসিতম্ | !” 

উদ্যানে নবমুকুলৈঃ নিরস্তরপুলকিতা মাধবীলতা জনানাং হৃদয়ং হরতি কেসরকুসুমস্য 5 
পরিণতমধুগন্ধি নিঃশ্বসিতং জনচিত্তমুম্মাদয়তীতি বাচ্যার্থঃ। অব্রোদাহরণে প্রাণিধর্মবিশেযো নিঃম্বাসো 
মাধবীলতায়াং न কথমপি সম্ভবতি। অতঃ সাদৃশ্যলক্ষণয়া নিঃশ্বাসশব্দোহত্র পরিমলনির্গমার্থে 
ব্যবহৃতঃ। 

(७) “সংস্থানেন স্ফুরতু সুভগঃ चिया PAG WAL’) স্বকীয়াকৃতিনা म সুন্দররূপেণ প্রকাশিতো 
SAG, কাস্তিদ্বারেণাকাশং চুম্বত্বিতি বাক্যার্থঃ। চেতনানাং ধর্মবিশেষং চুন্বনম্‌, তচ্চাচেতনকাস্তিদ্বারেণ 
न সম্ভবেৎ। এবং চুশ্বনরূপে বাচ্যার্থে বাধিতে সতি সাদৃশ্যবশাৎ স্পর্শরূপোহর্থো লক্ষিতঃ। অতো 
লক্ষণেয়ং সাদৃশ্যমূলা। 

(8) “আলস্যমালিঙ্গতি গাব্রমস্যাঃ”_ ইতি চতুর্থোদাহরণে মানবধর্মবিশেষমালিঙ্গনম্‌ 
আলস্যবিষয়ে বাধিতমিতি শরীরে আশ্রয়রূপোহ্্থ সমারোপিতঃ। সাদৃশ্যবশাদেতাদৃশস্য 
সম্বন্বস্যারোপ ইতি লক্ষণেয়মপি সাদৃশ্যমূলা। 

(८) “পরিস্সানচ্ছায়ামনুবদতি দৃষ্টিঃ কমলিনীম্‌” ইতি পঞ্চমোদাহরণম্‌। দুঃখিতায়া নায়িকায়া দৃষ্টি- 
নিমীলিতাং কমলিনীমনুসরতীতি ভাবঃ। “অনুবদর্তি ইতি শব্দঃ প্রায়েণানুবাদার্থে waa! 
ধর্মোহয়ং মানবিকঃ। অয়মেব বাচ্যার্থঃ। বাক্যেহস্মিন্‌ মুখ্যার্থে বাধিতে সতি সাদৃশ্যবশাৎ 
অনুকরণরূপোহর্ধো লক্ষিত ইতি বক্রোক্তিঃ। 

(७) পপ্রত্যুবেষু স্ফুটিতকমলামোদমৈত্রীকবায়ঃ” 

প্রত্যুষে বিকশিতেন কমলেন সহ সৌরভস্য মৈশ্রীবশাদ্‌ বায়ুঃ সুরভিতো জাত ইতি বাচ্যার্থ)ঃ। 
চেতনধর্মস্বরূপা মৈত্রী কমলে ন সম্ভবতীতি মৈত্রীশব্দস্য বাচ্যার্থো বাধিতঃ, প্রাকাশিতশ্চ সাদৃশ্যবশাৎ 
সংসর্গরূপোহ্্থঃ। লক্ষ্যার্থস্যাস্য সাদৃশ্যমূলকত্বাৎ বক্রোক্তেরুপস্থিতিরনায়াসগম্যা ইতি 
বামনস্যাভিপ্রায়ঃ। 

(१) “Gaia তরুণকদলীকাণুসব্রন্গচারি”- ইত্যুদাহরণে সত্রক্মচারিশব্দেন কস্যাশ্চিন্নায়িকায়া 
উরূযুগলেন সহ কদলীকাগুস্য সাদৃশ্যমেব লক্ষিতম্‌। বক্রোক্যলংকারে লক্ষণায়াঃ প্রয়োগবশাদ্‌ 
যদ্বৈশিষ্ট্যং সমুপজাতং তদ্বিষয়ে বিশিষ্টা যুক্তিঃ সমুপস্থাপিতা বামনেন। তথাহি প্রয়োগেনৈতাদৃশেন 
লক্ষণাশক্ত্যা Crepe সমভিব্যক্তমিতি কাব্যার্থপ্রতীতিক্ষমতা wale ভবতি। 
কবেরভি প্রেতার্থবোধনার্থং লক্ষণা সমধিকা ফলদায়িকেতি তাৎপর্যম্। 

উদ্ধৃতেষু সপ্তষ্বেবোদাহরণেষু বক্রোক্তিরলংকারঃ প্রাপ্তরূপ ইতি বামনস্যাভিমতম্। পরং 
সুক্ষেক্ষিকয়া পর্যালোচনয়া পরিলক্ষ্যতে যৎ পঞ্চমে সপ্তমে চোদাহরণদ্বয়ে উপমালংকারস্যোপস্থিতিঃ 
কেবলমনুমীয়তে। ইতরেষুদাহরণেষু বিচ্ছিত্তেরভাবাৎ নাস্তি কোহপ্যলংকারঃ। বিবিধানামলংকারাণাং 
নির্মাণে সাদৃশ্যমূলায়া লক্ষণায়া উপযোগিত্বমনন্বীকার্যমেব। পরং যেনৈব প্রকারেণ সাদৃশ্যমূলা 
লক্ষণেয়ং বামনেন বক্রোক্তভিধয়া প্রতিপাদযিতুং প্রয়াসো বিহিতস্তত্র কাচিদসঙ্গতির্নয়নয়োরাপততি। 
যতো বামনকথিতেষু উদাহরণেষু লক্ষণায়াঃ প্রয়োগো न তাদৃশং চাকুত্বমুৎপাদিতং যেনাস্যা 
অলংকারত্বং FHS | বস্তূতো বক্রোজ্যলংকারবিষয়ে বামনস্য ধারণা न স্বচ্ছাসীদিতি বক্রোক্তেঃ 
পরিধিস্তেন সীমিতঃ কৃত ইত্যস্মাকং মতিঃ। 


দাস : বক্রোক্তেরলংকাররূপত্বে বামনস্যাবদানম্‌ 


সাদৃশ্যব্যতিরিক্রেন न কেনাপি লক্ষশাস্তরেণ বক্রোক্তেরলংকাররূপত্বং সিধ্যতীত্যপি 

বিপরীতেনৈকেনোদাহরণেন বোধয়িতুং প্রয়াসং কৃতবান্‌ বামনঃ। তত্র তেনোক্তমুদাহরণৎ যথা 
“জঠরকমলকন্দচ্ছেদগৌরৈর্ময়ুখৈঃ।” 

অত্র ছেদপদেন সামীপ্যসন্বন্ধে দ্রব্যমেব লক্ষিতম্‌। যতঃ শুভ্রত্বং গৌরবর্ণত্বং বা দ্রব্যে এব 
সম্ভবতি। লক্ষণাত্র বিশেষেণ সম্বন্ধমূলা, न তু সাদৃশ্যমূলা। অতোহত্র বক্রোক্জির্নাস্তীতি 
বামনস্যাভিপ্রায়ঃ। 

মানবজগতি প্রাকৃতিকানামুপকরণানাং সাদৃশ্যারোপস্তথা প্রাকৃতিকেষু উপকরণেষু 
মানবিকব্যবহারস্য সাদৃশ্যারোপো বামনেন বক্রোক্তামেবাস্তর্ভাবিতঃ। বামনেন নির্দিষ্টোহয়ং 
বক্রোক্যলংকারো বিশেষলক্ষণয়ৈকয়া নিয়ন্ত্রিতঃ। পরমস্যালংকারস্য ক্ষেত্রমতীব 
ব্যাপকমিত্যস্মাভিরুল্লিখিতং প্রাগেব। ধ্বনিবাদিভিরালংকারিকৈঃ বক্রোজ্যলংকারস্য ক্ষেত্র 
বৈশদ্যেনোপপাদিতম্‌। বক্রোক্তিজীবিতকারেণ কুস্তকেন বক্রোক্তির্ন কেবলমলংকারবিশেষরূপেণ 
AMG সর্বব্যাপককাব্যতত্রূপেণ প্রতিপাদিতা। আলংকারিকপ্রবরস্য বামনস্য প্রয়াসেন বক্রোক্তিনামা 
যোহলংকারঃ অন্কুরিতো জাতঃ সোহ্ধুনা পল্পবিতঃ जन्‌ পরভাবিনামালংকারিকাণাং 
প্রতিভাবারিসিঞ্চনেন বনস্পতিরূপমাসদিতবান্। অতো বক্রোজ্যলংকারস্য পথিকৃতরূপেণ 
বামনস্যাবদানং নিতরাং গৌরবাবহ্ম্‌। 


BUDDHIST SANGHA (ORDER OF MONKS)— 
ORIGIN AND DEVELOPMENT WITH SPECIAL 
REFERENCE TO ITS DEMOCRATIC 
FEATURES 

Mani Kuntala Haldar De* 


Prior to the advent of Buddhism, there was hardly an organised monastic system 
in India. The Vedic culture flourished with the Asramic life as the centre, 
but there is no evidence to show that there was any code for guidance of the 
recluses, the Parivrajakas and the Brahmacarins although there was existence 
of usages for their conduct. Jainism which just preceeded Buddhism, of course, 
had a sort of monastic system and a code, as is evident from the Jaina Acaranga 
Sütra!. But the Buddhist Sangha was more improved modification on the Jaina 
line and was strengthened more or less by adopting general directions scattered 
in the Brahmanic and non-Brahmanic theological conventions. 

With the development and popularisation of Buddhism and for tackling new 
problems arising therefrom, the formulation of a code and setting up of a well- 
organised Order was an urgent need. Thus the Sangha was a natural growth 
of the high demand of religious fervour of the time. The inception of the first 
Sangha materialised with the start of Dharmacakra (Wheel of Law) at Sarnath 
in the Deer Park (migadava) at Isipatana (Rsipatana) when Buddha delivered 
his First Sermon and converted the Paficavaggivas (five Brahmins) who were 
his quondam associates. There he delivered his first discourse to them. In the 
Pali literature this is known as the ‘Dhammacakkappavattana Sutta’? 
(Turning of the wheel of Law). It explains the Four Noble Truths (cattàri 
ariyasaccani) which are dukkha (suffering), samudaya (causes), nirodha 
(suppression) and nirodhagaminipatipada (the path leading to the cessation 
of suffering) which comprises the Noble Eightfold Path (Ariyatthangikamagga) 
consisting of samma-vaca (right speech), sammü-Kammanta (right action), 
samma-ajiva (right livelihood), samma-vayama (right exertion), samma-sati 
(right mindfulness), samma-samadhi (right concentration), samma-samkappa 
(right intention) and samma-ditthi (right views). The noble eight-fold path is 
also known as the Middle Way (Majjhimapatipada) which avoids the two 
extremes, indugence in sensual pleasures (Kamasukhallikanuyoga) and self- 


* Reader, Department of Pali, University of Calcutta. 

]. ed. by Jacobi, London, 1882 

2. Sarhyutta Nikaya, vol V (ed. by M. L. Feer & Mrs. Rhys Davids, London, 1960) 
pp. 420-424 cf. Mahüvagga, Vinayapitaka I (ed. H. Oldenberg, London 1964) 
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mortification (Attakilamathanuyoga). As a consequence thereof, the five 
ascetics (paficavaggiyas) were converted to the new faith and this incident laid 
to the foundation of the Buddhist Sangha?. However, when all the five had 
got some insight into the teaching, Buddha delivered the Anattalakkhanasutta* 
inwhich he gave out the basic doctrine of his religion viz., that there was no 
such entity as a self (atti or atman) apart from the constituents (Khandhas) 
of a being. 

After converting the five Brahmanas Buddha stayed on for some at 
Rsipattana (Isipatana), when very probably Purma Maitrayamputra, Nalaka 
and Sabhiya appreciated Buddha's teachings. In the Mahavastu and 
Abhiniskramana Sutra, the conversions of Pirna Maitrayaniputra, Nalaka 
(nephew of Asita Rsi) and Sabhiya (son of a famous female disputant) are 
introduced after the conversion of first five Brahmins’. It is stated in the 
Mahàvastu? that they were ordained by Buddha with the formula ‘ehi bhiksu' 
(Come, Oh monks). The above-mentioned three recluses joined the Buddhist 
Order a little later in the first or second year of Buddha's ministry and became 
distinguished monks. 

Next came the conversion of Yasa (or Yasoda) and his friends, the 
Bhaddavaggiyas. Yasa was a son of very rich merchant of Benaras.’ At first 
Buddha delivered the discourses on the merit of gifts, observance of precepts. 
means of attaining heavenly existences and evils of enjoying worldly pleasures 
(danakatham silakatham saggakatham kàmünam fdinavam samkilesam) ‘to 
Yasa. When Buddha realised that Yasa’s mind became fit to receive higher 
spiritual instructions, he imparted to him the mysteries of the four truths which 
included the law of causation. Then at once, Yasa’s eyes of insight and 
knowledge became clear and attained complete liberation along with miraculous 
powers. However, Ya8a’s four intimate friends all belonging to Sresthi families 
and fifty others were the Bhaddavaggiyas. By this time the member of 
Buddha’s disciples swelled to sixty. The Teacher (Satthu) then asked these 
disciples to go forth to the various parts of the land to propagate his tenets. 
Then the numerical strength of the Samgha rapidly increased and its qualitative 
worth was greatly enhanced by the conversion of the important personages like 
the Jatilas, the Kassapas, Sáriputta, Moggallàna, Ananda, Devadatta, 
Anuruddha, Bhaddiya, Bhagu, .Kimbila, Upali and others, many of whom 
formed the main props of the Samgha in its subsequent history. 


3. Mahàvagga, ibid p. 6 

4. Vinayapitakam I pp. 13-14; Preached five days after the preaching of the 
Dhammacakkapavattana Sutta. 

5. Early Monastic Buddhism by Dr. N. Dutt (Calcutta, 1971) pp. 97-8 

6. Vol III p. 377ff ed. R. G. Basak, Calcutta, 1963-64. 

7. Vide-Yasapabbajja, Mahàvagga, ibid pp. 15-18. 


9 


Departmental Journal Samskrta Bharati 


The material prosperity of the Samgha grew up side by side due to large 
donations and gifts of land, estates, vihüras etc. by patrons of the Faith 
including kings, bankers, guild-makers, businessmen and other influential 
persons. The financial solidarity of the Samgha was thus ensured. 

Democratic principles : 

The Samgha was a spiritual legacy of Buddha whose preachings were 
essentially universal and contained the very seeds of democracy. The Master's 
aim was to salvage all beings animate or inanimate from worldly suffering. 
That is why he made the famous exhortation while sending his missionaries 
to different quarters — ‘Caratha bhikkhave carikam bahujana hitaya 
bahujanasukhaya lokanukampaya atthaya hitaya sukhaya 
devamanussanam. Ma ekena dve agamittha. Desetha Bhikkhave dhammam 
adikalyanam majjhekalyanam pariyosanakalyanam sattham sabyaiijanam 
kevalaparipunnam parisuddham brahmacariyam pakásetha'.? 

(‘Yo ye now, O Bhikkhus, and wander, for the gain of the many, for the 
welfare of the many, out of compassion for the world. Let not two of you go 
the same way. Preach the doctrine which is glorious in the beginning, middle 
and end, in the spirit and in the letter; proclaim a consummate, perfect and 
pure life of holiness’). 

This ideal of ‘bahujanahitaya bahujanasukhaya’ no wonder formed the 
basic principle on which the ideals of the Samgha were established. 

After Buddha, there was no general chief of the Samgha because Buddha 
didnot want to restrict the freedom of the Samgha by appointing his own 
successor. What he said was that the Dhamma and the Vinaya would be the 
proper guidance for the monks after him. Thus the fraternity of monks 
established by the Blessed one, developed on the foundation of the Dhamma 
and the Vinaya keeping its purity in a spirit of democracy. The stalwarts of 
the Samgha knew it well that the bureaucratic centralisation of power had 
adverse effect on morality and was detrimental to a healthy growth of the 
Samgha. So it concentrated more on individual development. In fact, the 
contribution of a band of disciplined, selfless workers made the Buddhist 
organisation popular and expansive. 

Within each district the Order of monks governed itself. Everyone who was 
ordained as a Buddhist monk could be a member of the Sarhgha. All official 
business was trausacted in a formal meeting of the Samgha according to 
democratic principles. Every member had a vote. The verdict of the Sarngha 
was decided by a vote of the majority. When a complicated question came 
up before the Samgha, it was referred to a selection committee. The matter 
then with the recommendation of the committee had to be placed before the 


8. Mahivagga, Vinayapitakam, ibid : 
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Samgha for ratification. If a member of the Samgha fell sick, his vote was 
recorded either by carrying him personally to the meeting place or by proxy. 
Questions like fixing the dates of Uposatha or Vassavàsa were settled by the 
majority. When fundamental principles were involved, a synod or religious 
council was convened for settlement. The leader of the Samgha was generally 
elected from among the Theras or senior monks. The rank of seniority between 
individuals was strictly preserved. 

The monks enjoyed unrestricted freedom to discuss and to interpret matters 
on the Dhamma and the Vinaya in their own light, and individual conviction 
was not allowed to be throttled arbitrarily. Even a neophyte could argue, dispute 
and debate with his upajjhaya if the latter took to false doctrinisation. In case 
he was punished by the erring teacher, the pupil could seek redress before the 
Samgha. 

Much like the modern democracy, there were certain age restrictions for 
the intending candidates for entry into the Order and for taking Pabbajja and 
Upasampada. There were also rules disqualifying admission of some sets of 
people such as murderers, eunuchs etc. and for expulsion from the Samgha. 

A glaring democratic feature of the Samgha was that it denounced all claims 
to superiority on the ground of birth. The humanism conceived by the Samgha 
crossed all social distinction and racial barriers. A great number of Buddha’s 
followers came from the depressed class such as, barbars, sweepers, candalas 
and slaves. 

Another democratic move of social importance ensued when the Samgha 
threw open the doors of organised religious life to women by establishing the 
Order of nuns. 

In may be concluded safely that the Buddhist fraternity acted with a 
democratic understanding. It gave enough chances to the offending monks and 
the schismatics to rectify themselves and endured them so long they didnot 
jeopardise the intrigity of the Samgha or prove themselves incorrigible. 
Although the Samgha insisted on strict adherence to its rules and code of 
conduct at times it took flexible attitude for its democratic criterion. The 
Samgha thus stood as an emblem of the Buddhist ideal of kindness, humanity 
and equality reared up on the democratic principles. 
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राधाकृष्णयोः प्रेममाधुर्य्यम्‌ 
भागवते गीतगोविन्दे च 


सीतानाथ आचार्य्यः* 


जयति स जयदेवो वाङ्मयी यस्य gf 

सरलमधुरहृदया गोतगोविन्दन्मम्नी | 

हरिमननविलोले काव्यमाधुर्य्यमुग्धे 

सहृदयह्वदयान्ते राजते सर्वकालम्‌ ॥ 

सुघ्राचीनकालादारभ्य राधाकृष्णयोः प्रेमलीला भारतीये साहित्ये चित्रे तक्षणकर्मणि धर्मे 
च विकाशभाप्रुवाना विराजते | परन्तु खुष्टीयद्वादशशताब्दयां प्रादुर्भूतस्य कवेर्जयदेवस्य 
गीतगोविन्दाभिधानायां साहित्यकृतौ तस्य यादृशं महनीयं चतुरस्रशोभि चित्रभस्माभिरासा- 
aad तदन्यत्र दुर्लभम्‌ । राधाकृष्णयो रनिरिवद्यप्रेमोपजीव्या जयदेवस्येयं वाङ्निर्मितिः 
परभावि चैतन्यकालिकं तथा चैनन्योत्तरकालिकञ्च साहित्यं संस्कृतिस्रोतश्च नितरां 
प्रभावयन्ती देदीप्यते | एऐह्लिकभोगवासनातिशय्यपङ्कावलिसे स्वार्थैकसाधनपूतिगन्ध दूषिते 
समकालिके समाजे या जयदेवभारती अमन्दानन्दभरितां कान्तासम्मितोपदेशधारां 
प्रवाहितवती सा देशकालयोः सीमानमतिक्रम्य शाश्वतीं सार्वजनीनाञ्च समादूर्ति लभमाना 
विराजते विराजिष्यते च | गाथासप्तशती-कवीन्द्रवचनसमुञ्चय-सहुक्तिक्णामृतप्रभृतिषु ग्रन्थेषु 
प्रकीणैः श्लोकैर्वर्ण्यमाना राधा केवलं कामकलावैचित्र्योपस्थापनस्य उपादानरूपेण चित्रिता | 
पुराण-साहित्ये समुपस्थापितं राधाकृष्णविषयकं प्रेमचित्रमपि न तथा प्रकृष्टौज्ज्चल्येन 
समन्वितम्‌ | श्रीमदूभागवते वर्ण्यमानं राधाकृष्णायोः प्रेमवृत्तन्तु किञ्चिदिव स्वतन्त्रेण महिम्नाँ 
भास्वरम्‌ । तत्रत्य-रासपञ्चाध्यायीप्रकरणे वर्णिता राधाकृष्णप्रेमकथा भक्तकवे जयदेवस्य काव्ये 
नवरूपतां गता विलक्षणेन तात्पर्य्येण परिमण्डिता च प्रतिभाति । प्रस्तूयमानेऽस्मिन्‌ प्रबन्धे 
राधाकृष्णयोः प्रेममाधुर्य्यमधिकृत्य भागवतकथया सह जयदेवरचनायास्तुलनात्मकं किमपि 
समीक्षणं विधातुं यत्नो विधीयते | 
गोपकुमार्य्यः "काश्चन गोप्यश्च श्रीकृष्णं पतिरूपेण प्राएुकामाः 

कात्यायनीब्रतमाचरितवत्यः। तासामभिलाषं पूरयितुकामो भगवान्‌ श्रीकृष्णो 
ज्योत्स्ताधवलितायां शारदपूर्णिमायां योगमायामवलम्ब्य रासलीलां प्रकटयितुं मधुरं 
वंशीध्वनिं चकार । तेन वंशीध्वनिना समुत्सुका ब्रजकामिन्यः पतिपुत्रगृहादिकं wd समुपेक्ष्य 
यमुनापुलिने कृष्णसमीपं समागताः | कृष्णस्तदानीं ताः परीक्षितुं रजन्या waged 


* कलिकाताविश्वविद्यालयः 
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स्वस्वपतिपुत्रादीनामुद्वेगञ्च स्मारयित्वा स्वं स्वं गृहं प्रतियातुमनुरुरोध | 'जुगुप्सितः्च सर्वत्र 
औपपत्यं कुलस्त्रिया’ इत्यपि ताभ्यो विज्ञापयामास | परन्तु ताः कभमपि न गृहान्‌ 
प्रतिनिवृत्ताः, मर्मस्पर्शिन्या वाण्या तस्मै आत्मनिवेदनं agl भक्तवत्सलः 
कृष्णचद्रस्तासामभिलाषं पूरयितुं लीलां विततान। अथ तासां चेतसि कृष्णप्राप्तिजनिता 
मदमत्तता पर्द चकार । अन्तर्यामिना कृष्णेन तासामन्तरभीवं विज्ञाय अन्तर्दधे | तथाचोक्तम्‌ 
भागवते- 

एवं भगवतः कृष्णाक्लब्धमाना महात्मनः | 

आत्मानं मेनिरे स्रीणां मानिन्योऽभ्यधिकं भुवि il 

तासां तत्‌ सौभगमदं वीक्ष्य मानश्च केशवः | 

प्रशमाय प्रसादाय तत्रैवान्तरधीयत ॥ १०/२६/४७; vell 

श्रीकृष्णस्य तिरोधानेन विरहव्याकुला गोपरमण्यः प्रतिवनं वृक्षलतादीन्‌ तस्य संवादं 

पृच्छन्त्यःतस्यान्वेषणं चक्रुः | पर्य्यश्रुनयनाभिरितस्ततो भ्रमन्तीभिस्तामिः सहसा श्रीकृष्णस्य 
चरणचिह्लानि तथा ततूपाश्वे कस्याश्चिद्‌ गोप्याः चरणचिह्णानि विलोकितानि | 
विस्मिताभिस्ताभिश्चिन्तितम्‌- 

कस्याः पदानि चैतानि याताया नन्दसूनुना | 

अंसन्यस्तप्रकोष्टायाः करेणोः करिणा यथा ॥ 

अनयाराधितो नूनं भगवान्‌ हरिरीश्वरः | 

यन्नो विहाय गोविन्दः प्रीतो यामनयद्रहः॥ १०/३०/२७,२८ 

श्रीकृष्णस्य सरवीतिशायिप्रेमपात्ीभूताया अस्या गोप्या नामपरिचयादिकं भागवतकृता 

स्पष्टतया न कीर्तितम्‌ | परन्तु टीकाकृद्भिर्बहुभिरियं राधारूपेण परिगृहीता | तथाचोक्तं 
टीकाकृता सनातनगोस्वामिना- अनयैव आराधित आराध्य वशीकृतो न त्वस्माभिः | राधयति 
आराधयतीति राधेति नामकरणञ्च दर्शितम्‌ | विश्वनाथचक्रवर्तिनाप्युक्तम्‌ - नूनं हरिरयं 
राधितः | राधामितः प्राप्तः | अथ क्रमेण तासां दृकूपथे समापतिता सा । सापि तदा कृष्णेन 
परित्यक्ता रोरुद्धमाना चासीत्‌ | तस्या अपिं परित्यागे कारणम्‌ - तस्याः सुभगम्मानिता | 
तथाचोक्तं भागवते 

साच मेने तदात्मानं वरिष्ठं सर्वयोषिताम्‌ | 

हित्वा गोपी: कामयाना मामसौ भजते प्रियः ॥ 

ततो गत्वा वनोदूदेशं दृप्ता केशवमनब्रवीत्‌ | 

न पारयेऽहं चलितुं नय मां यत्र ते मनः॥ 

एवमुक्तः प्रियासाह स्कन्ध आरुहयतामिति | 

ततश्चान्तर्दधे कृष्णः सा बधूरन्वतप्यत | १०/३०/३७-३९ 
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ततः सवीस्ताः कृष्णविरहिन्यो गोपरमण्यः कृष्णं तद्गुणांश्‍च स्मारं स्मारं विलपन्त्यः 
waa तदीयं कुर्वन्त्यो यमुनायाः पुलिने स्थितिमकुर्वन्‌ । तथाच वर्णितम्‌ 
इति गोप्यः प्रगायन्त्यः प्रलपन्त्यश्च चित्रधा | 
रुरुदुः सुस्वरं राजन्‌ कृष्णदर्शनलालसाः ॥१०/३२/१ 
एवं गोपी निरहंकारा विधाय श्रीकृष्णः पुनस्तासां पुरः आविरभूत्‌ । ततो महारास: 
सम्प्रवृत्तः | प्रवर्तमाने रासोत्सवे गोपीभिः कृष्णः पृष्टः - वयं dani निवेदितप्राणाः | 
त्वया तु भजन्तीरस्मानुपेक्ष्य अन्तधीनं गतम्‌ । कीदृशमेतत्‌ तवाचरणम्‌ ? अस्योत्तररूपेण 
श्रीकृष्णः उक्तवान्‌ - पारस्परिको योऽनुरागः स स्तार्थसम्पर्कितः। तत्र नास्ति प्रस्नः 
परमोतूकर्षः | पक्षान्तरे निरासक्तं प्रति योऽकृत्रिमोऽनुरागः - यथा अननुरक्तमपि पुत्रं 
प्रति जनकस्य निव्याजा ख्रेहप्रवृत्तिः - स एव प्रेम्नः परा काष्ठा । युष्मान्‌ परित्यज्य 
गच्छत्यपि मयि यूयं समामेवानुरक्तिं पोषयन्त्यो विरष्वेदनया विलपन्त्यो यद्‌ वर्तध्वे तेन 
युष्माकं সম निकषितहेमरूपतां गतम्‌ । अतः प्रेमविषये युष्माभिरहमधमर्णीकृतः | 
अपरिशोध्यभेतद्‌ वः प्रेमात्मकम्‌ ऋणम्‌ | 
तथाचोक्तं कृष्णेन - 
न पारयेऽहं निरवद्थसंयुजां 
स्वसाधुकृत्यं विबुधायुषापि व: | 
या माभजन्‌ दुर्जरगेहश्पुडुला: 
dara तदू वः प्रतियातु साधुना ॥ १०/३२/२२ 
प्रवर्तमानेऽस्मिन्‌ महारासे वाह्मिकसम्भोगस्य कतिचन चित्राणि भागवतकृता 
समुपस्थापितानि | तथाहि काविद्‌ गोपी सकीयबाहुना कृष्णस्य स्कन्धं जग्राह, काचित्‌ तस्य 
सुरभि बाहुं समानाय रोमाञ्चिता अजायत, काचिद्‌ गण्डे गण्डं समादाय तस्य चर्वितं 
ताम्बूलं गृहीतवती, काचित्‌ तस्य कराब्जं स्वीयस्तनयोरधात्‌ । तथाचोक्तम्‌- 
काचिद्रासपरिश्रान्ता पार्श्वस्थस्य गदाभृतः | 
जग्राह बाहुना स्कन्धं श्लथदूवलयमल्लिका ॥ 
तत्रैकांसगतं बाहुं कृष्णस्योतूपलसौरभम्‌ | 
चद्रनालिप्तमाघ्नाय हृष्टरोमा TT ह || 
कस्याश्चिनूनाटथ विक्षिप्तकुण्डलत्विषमण्डितम्‌ | 
गण्डं गण्डे संन्दधत्या आदात्ताम्बूलचर्वितम्‌ ॥ १०/३३/११-१४ 
श्रीमद्भागवते गोपीनां गोष्टीसमाश्चयं प्रेम प्राधान्यं लभमानमस्ति । केषुचित्‌ श्लोकेषु 
विशिष्टाया: कस्याश्चिद्‌ गोप्या विशिष्टं प्रेम विद्युदुन्मेषदद्‌ विद्धोतते इति सत्यम्‌ । साच 
राधिकेति वैष्णवाचाय्याणामभिमतम्‌, परन्तु तदपि प्रेम न पूर्णामभिव्यक्तिं नीतम्‌, नवा 
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मानाभिमानाभ्यां यथोचिताभ्यां परिपोषं प्रापितम्‌ । श्रीकृष्णस्य पुनरागमने सवी गोप्य 
कृतकृत्या जातास्तस्यान्तधीने ताः करुणं विलापं कृतवत्य:। परन्तु प्रेन्मः परिपोषाय 
प्रवाहधर्मितायै च अपेक्षितस्य मानस्य सम्पकू परिस्फूर्ति লাস समासादधते | केवलमेकस्या 
एव गोप्या आचरणे मानः किञ्चित्‌ समभिव्यञ्जितः। तथाचोक्तम्‌- 

एका भ्रुकुटिमाबध्य प्रेमसंरम्मविह्वला | 

wilder कटाक्षेपैः संदष्टदशनच्छदा ॥ १०/३२/६ 


भगवतो नित्यसहचारिण्यो गोप्यः तथा तस्य परमप्रेयसी राधिका च आचरणैः साधनया 
त्यागेन किमधिकमपराधसहनादिभिश्च भगवदेकशरणं गता इति प्रतिापितं भागवतकृता | 
भक्तकविना श्रीमता जयदेवेन समधिकेन तात्विकगौरवेण काव्यिकसोन्दर्य्येण च 
राधाकृष्णयोः प्रेमलीला समुपस्थापिता स्वकृतौ | कविनानेन काव्यस्य प्रारम्भांशे दशाकृतिकृते 
कृष्णाय तुभ्यं नम इत्यादिभि भगवतः श्रीकृष्णस्य पुरुषोत्तमस्य सवीतिशायिनं महिमानं 
संकीर्त्य स्वकीयकाव्यस्योद्देश्यं वर्णयतोक्तम्‌- 
यदि हरिस्मरणे सरसं मनो 
यदि विलासकलासु कुतूहलम्‌ । 
मधुरकोमलकान्तपदावलीं 
शुणु तदा जयदेवसरस्वतीम्‌ ॥ 


काव्यप्रणयनस्योदूदेश्यनिदं काव्येऽस्मिन्‌ बहुत्र was आवर्तमानमालोक्यते | शारदीये 
रासोत्सवे गोपीभिः सह श्रीकृष्णस्य प्रेमलीला वर्णिता श्रीमदूभागवते । गीतगोविन्दे तु 
वासन्तसुषमासमन्वितस्य रासोत्सवस्य प्रारम्भे गोपीभिः सह कृष्णस्य प्रेमलीलायां समान्यतो 
वर्ण्यमानायामपि समग्रे काव्ये राधाकृष्णयोरष्वैतं प्रेममाधुर्य्य चित्रायितमालोक्यते | द्वादशभिः 
सर्गैः विभक्तेऽस्मिन्‌ काव्ये नायिका श्रीराधा नायकस्य श्रीकृष्णस्य परमप्रेयसीरूपेणो- 
पस्थापिता | वासन्तसुषमासमन्वितायां काननभूमौ वासन्तकुसुमकोमला श्रीमती राधा 
प्रियतमं कृष्णम्‌ अनुसन्दधाना व्यचरत्‌ । तस्मिन्‌ समये समागतया कयाचित्‌ सख्या गोपीभिः 
सह रममाणः श्रीकृष्णः तस्यै प्रदर्शित: | दृश्यमिदं राधिकाया असह्यं जातम्‌ । 
अभिमानाहतया ईष्याकलुषितान्तःकरणया तया समाश्रितः कश्चिक्लताकुञ्जः। शोचनीया 
जाता तस्पाः शारीरिकी दशा | अवर्णनीया चाभवत्‌ तदीया मनोवेदना। सा सखीं 
सकरुणमुवाच - सखि ! गोपाङ्कनासङ्गसमासक्तं प्रियतमं पश्यन्त्या मे मनोवेदनायां 
प्रबलतमायां जातायामपि आत्मोतूकषीभिभवजनितायामीष्यीयां तीब्रतरायामपि तस्मात्‌ 
श्रीकृष्णादहं मनो निवर्तयितुं न शक्कोमि। न च पारयामि तस्मिन्‌ कोपं पोषयितुम्‌ । 
तस्य प्रियतमस्य सुमधुराः साहचर्य्यस्मृतयः समुदिता मानसं मे विधुराद्‌ विधुरतरं विदधति | 
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गणयति गुणग्रामं भामं भ्रमादपि नेहते 
वहति च परितोषं दोषं विमुञ्चति सर्वतः | 
युवतिषु बलत्तुष्णे कृष्णे विहारिणि मां विना 
पुनरपि मनो वामं कामं करोति करोमि किम्‌ ॥ २/१० 
अन्तिमे सा सखीमनुरुरोध _ सखि हे केशिमथनमुदारं रमय मया सह | आपातदृष्ट्येवं 
प्रतीयते गोपीसमासक्तः कृष्णः। तथापि तादृशं कृष्णं प्रति राधिकाया विद्यते 
परमोत्‌कर्षवाहिनी ऐकान्तिकी प्रेमनिझछा p श्रीमदूभागवते एतादृशस्य प्रेम्नः स्वरूपं प्रशंसता 
कृष्णोनोक्तम्‌- 
भजन्त्यभजतो ये वै करुणाः पितरो यथा | 
धर्मो निरपवादोऽत्र सौहृदश्च सुमध्यमाः। १०/३२/२८ 
भागवतवर्णिति प्रेन्मि नायकस्य श्रीकृष्णस्य सर्वतोमुखि प्राधान्यम्‌ । तेन साधारणीभ्यो 
गोपीभ्यो विशिष्टायाश्व गोप्या अन्तधीनं विहितं तासां सौभाग्यजनितमहङ्कारमनुभूय | 
पश्चाञ्च तासां तादृशाष्ठङ्रारापगमे पुनराविर्भूय तास्तेन कृतार्थीकृताः। जयदेवस्य कृतौ 
नायकनायिकयोरुभयोशव समप्राधान्यम्‌ । प्रियतमं गीपीभिः सह रममाणमालोक्य 
राधिकयान्तधीनं कृतम्‌ । तेन कृष्णस्य चेतसि विरहविधुरता पश्चात्तापश्च पर्य्यलक्ष्येताम्‌ | 
प्रेमविच्छित्तौ नायिकाया अपि गौरववती मूभिका अपेक्षितेति जयदेवेन समभिव्यञ्जितम्‌ | 
द्वितीये सर्गे कृष्णविषयिणीं राधिकाया उत्कण्ठां विशदं वर्णयित्वा तृतीये सर्गे राधाश्रयिण्याः 
श्रीकृष्णस्योतूकण्ठाया अपि यथोचितमुपस्थापनं विष्हितं कविनानेन | 
तथाचोक्तम्‌ - कंसारिरपि संसारवासनावद्धशुङ्कलाम्‌ | 
| राधामाधाय हृदये तत्याज ब्रजसुन्दरी: ॥ ३/२ 
जयदेवकाव्ये उपस्थापिता राधा श्रीकृष्णस्य जीवनखरूपा तस्य मानसमूमौ 
एकान्ततोऽपरिहाय्यी । राधिकाप्रेमनिवद्धचित्ततया अयं ब्रजसुन्दरीः अनायासेन परित्यक्तुं 
शक्नोति । राधास्मृतिः गोपीप्रेमणि d निराकाङ्क्षं करोति। तथाचोक्तम्‌ - 
गोपीनां निभृतं निरीक्ष्य गमिताकाङ्क्षश्चिरं चिन्तय- 
नर्न्तमुगृधमनोहरं हरतु वः क्लेशं नवः केशवः। २/११ 
सत्यमेवैतद्‌ यत्‌ जयदेवस्य काव्ये समुपस्थापितः केशवः नव एव; नवीनेन 
प्रेममाधुर्य्येणाभिषिक्तः | अत्र स राधिकायाः प्रेमनिष्ठाया: परीक्षां न गृह्णाति । पक्षान्तरे 
राधिकासविधे एवात्मनः अनन्यनिस्य प्रेम्नः परीक्षां ददाति | विरहिणीं राधिकामाश्रित्य 
कृष्णस्य चेतसि जायते महती चिन्ता - “कि करिष्यति किं वदिष्यति सा चिरं विरहेण ।' 
राधिकाया विरहेण कृष्णस्य मानसे सर्व निरथकं प्रतिभाति~'किं धनेन जनेन मम जीविनेन।' 
सञ्चातपश्चात्तापेन तेन राधामुदिदिश्य क्षमा प्रार्थ्यते — क्षम्यतामपरं तवेदृशं कदापि न 
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करोमि ।' राधिकाया स्मृत्यनुध्याने निमज्जता कृष्णेन आत्मनो विरहार्तेः दीघीयितं वर्णनं 
प्रदत्तम्‌ | तेन वर्णनेन तयोरेकं निरवद्यं तादात्म्यमभिदधोत्यते | दिङ्मात्रमुदाहरणं यथा- 
तानि स्पर्शसुखानि ते च तरलाः स्निग्धा gat विभ्रमा- 
स्तद्वक्ताम्बुजसौरभं स च सुधास्यन्दी गिरां वक्रिमा | 
सा विम्बाधरमाधुरीति विषयासङ्गेऽपि चेन्‌मानसं 
तस्यां लग्नसमाधि हन्त विरहव्याधिः कथं wed ३/१५ 
अन्तर्जगति कुष्णो राधिकया सह चिरं सम्मीलित इति तस्योक्तधानया are प्रतीयते | 
तथाचोक्तं तेन — 'तामहं gR सङ्कतामनिशं भृशं रमयामि।' तथापि स वने वने तस्या 
अन्वेषणं करोति | एतदेव परस्परविरोधि वैचित्र्यं गम्भीरमूलस्य विरहस्य । या favent: 
कवेः काव्यदर्शनस्य प्रधानोपजीव्या या च सहृदयहृदयस्य आनन्दानुभूतेः प्रकृष्टोत्‌सभूता, 
या च इईश्वरीयप्रेमव्याकुलस्य साधकस्य कर्मधारायां प्रतिक्षणं प्रकाशमाना तस्या 
निपुणतमायामभिदधोतनायां जयदेवस्य काव्यसृष्टि निरुपमा | परभाविनि वैष्णवसाहित्ये 
तस्या अनुरणनं प्रायेणास्माकं दृष्टी समायाति। तस्यैव विप्रलम्भस्य तात्त्विकं 
सौन्दर्य्यमनन्तरवर्तिषु सर्गेषु दधोतमानमस्ति । षणे सर्गे राधिकाया विरहार्ति वर्णयन्त्या 
सख्या समीरितम्‌- 
विपुलपुलकपालिः स्फीतशीतूकारमन्त- 
जनितजडिमकाकुव्याकुलं व्याहरन्ती | 
तव कितव विधायामन्दकन्दर्पचिन्तां 
रसजलधिनिमग्ना ध्यानलग्ना मृगाक्षी d ६/१० ` 
तथाहि यथा जलधिमग्नो जनः काझादिकं यत्‌ किमपि अवलम्ब्य जीवितुमिच्छति 
तथेयमपि कृष्णस्य प्रेममञ्ना तदीयध्यानेन कथमपि प्राणान्‌ धारयति । ध्यानेन 
प्राप्तकृष्णसङ्गमाया तस्या राधिकाया जायन्ते विविधा विकाराः | तदयथा कदाचित्‌ प्रियतमस्य 
कृष्णस्य स्पर्श प्राप्तेति चिन्तया जायते तस्या रोमञ्चादयः, कदाचित्‌ नखक्षतादिकल्पनया 
करोति शीतूकारम्‌, कचिद्वा तं कृष्णं प्राप्तेति gee कर्तव्यविमूढा जाड्यं भजते । एवं 
कृष्णविरहेण विपर्य्यस्ता व्याकुला च वर्तते श्रीमती राधिका | अपिच विरहविधुरायास्तस्याः 
चेष्टितान्तराणि वर्णयन्त्या सख्या कथितम्‌- 
पश्थति दिशि दिशि रहसि भवन्तम्‌ | 
तदधरमधुरमधूनि पिवन्तम्‌ ॥ 
नाथ हरे सीदति राधा वासगृहे ॥६/२॥ 
विरहविधुराया राधिकायाश्चेतसि जगदिदं कृणमयं प्रतिभात्ति | 
विरहस्यैतादृशस्तनूमयीभावः समीक्षकाणां वचनेऽपि सुव्यक्त एव | तथाचोक्तं qug सैव 
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तथैका त्रिभुवनमपि तन्मयं विरहे ।' कालिदासस्य मेघदूतेऽपि विरष्ठी यक्षः स्वप्रियासादृश्य॑ 
विविधेषु पदार्थेषु पश्यति । तथाचोक्तं तेन- 
श्यामास्वङ्गं चकितहरिणीघ्रक्षणे दृष्टिपातं 
वक्तच्छायां शशिनि शिखिनां बर्हभारेषु केशान्‌ | 
उत्पश्यामि प्रतनुषु नदीवीचिषु भ्रूविलासान्‌ | उत्तरमेधः ४४ 
विरहनिमित्तकभावतन्मयताया वर्णनविधौ प्रगलूभायते जयदेवसरस्वती । जयदेवस्य 
विरहवर्णनाया इदमपरं वैशिष्ट्यं यदत्र पारस्परिकी भावना तथा प्रबलायते यथा पारस्परिको 
विभेदो विलीयते, नायकनायिकयो श्चिन्तायामाचरणे च किमपि तादात्म्यं पदं करोति । 
तथाच दूश्यते विरहिणी राधिका आत्मानं कृष्णं विभावयति कृष्णोचितं परिच्छदं धारयति 
च । यथोक्तं सख्या- 
मुष्रवलोकितमण्छनलीला | 
मधुरिपुरहमिति भावनशीला ॥६/५ 
एतादृशं चिन्तनं श्रीमद्‌भागवते बीजायितमस्ति | तथाच दृश्यते श्रीकृष्णस्यार्न्तधीनेन 
विरहिन्यो गोप्य आत्मनि कृष्णत्वाभिमानं पोषयन्त्यस्तदीयां पूतनावध- 
शकटासुरवधप्रभुतिलीलां प्रकटयामासुः। तथाचोक्तम्‌- 
इत्युन्मत्तवचो गोप्यः कृष्णान्वेषणतत्पराः | 
लीलां भगवतस्तास्ता ह्यनुचक्कुस्तदात्मिका: || 
. कस्याश्चित्‌ पूतनायन्त्याः कृष्णायन्त्यापिवत्‌ स्तनम्‌ | 
तोकायित्वा रुदत्त्यन्या पदाहमूछकटायतीम्‌ | इत्यादि १०/३०/१४.२५ 
विरहोतूकण्ठिताया राधिकायाश्चित्रान्तरमेवमुपस्थापितं जयदेवकविना- 
अङ्केष्वाभरणं करोति बहुश: पत्रेऽपि सञ्चारिणि 
সা त्वां परिशङ्कते वितनुते शय्यां चिरं ध्यायति | 
इत्याकल्पविकल्पतल्परचनासङडूल्पलीलाशत- 
व्यासक्तापि विना त्वया वरतमुर्नेषा निशां नेष्यति ॥६/२२॥ 
अस्यायमर्थः - राधिका कदाचित्‌ श्रीकृष्णं समासन्नं मन्यमाना अङ्गेषु आभरणानि 
परिधत्ते | कदाचिद्‌ वृक्षपत्रे सञ्चालिते तमुपस्थितं मत्वा शय्यां रचयति | कदापि वा तस्य 
ध्याने निमग्ना तिति | एवं वेशरचना-प्रियतमागमकल्पना-शय्यारचना-ध्यानसमाधिभिः 
राधिका व्यासक्ता तिति | किन्तु कुष्णविरहितायास्तस्या यामिनीयापनं कष्टदायकं जायते | 
समानैव उत्कण्ठा श्रीकृष्णस्याचरणेऽपि समभिव्यक्ता, तथाच राधिकासविधे कृष्णस्य दशां 
वर्णयन्त्या सख्योक्तम्‌- 
पतति पतत्रे विचलति पत्रे शङ्कितभवदुपयानम्‌ | 
रचयति शयनं सचकितनयनं पश्यति तव पन्थानम्‌ ॥५/२२ 
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भागवतप्रेमतत्त्ववेदिना कविना जयदेवेन | भागवतोक्तप्रेमलीलायां भगवतः श्रीकृष्णस्य 
निरङ्कुशं प्रभुत्वम्‌ गोपाङ्गना लीलासहचारिण्यः। जयदेववर्णितप्रेमलीलायां श्रीमत्या 
राधिकायाः सवातिशायि गौरवम्‌ । श्रीकृष्णं ग्रहीतुमभिमानेन निराकर्तु वा सा यथेच्छं 
प्रभवति | काव्यस्यास्य अष्टमे सर्गे समुपागतं प्रियतमं श्रीकृष्णं राधिका निराकुर्वती एवमाह- 
हरि हरि याहि माधव याहि केशव मा वद कैतववादम्‌ | 
तामनुसर सरसीरुहलीचन या तव हृरति विषादम्‌ ॥८/२ 
निराकृतोऽपि कृष्णः पुनः सञ्जातपश्चात्तापायाः सख्युपदेश-प्रतिबोधिताया राधिकायाः 
समीपमागम्य तस्यै आत्मनिवेदन कृत्वैवमुवाच- 
त्वमसि मम भूषणं त्वमसि मम जीवनम्‌ 
त्वमसि मम भवजलधिरत्नम्‌ | 
भवतु भवतीह मयि सततभनुरोधिनी 
तत्र मम हृदयमतियत्नम्‌ ॥१०/५ 
अत्र श्रीकृष्णो राधिकाया आत्मनो जीवितसर्वस्वायमानत्वं प्रतिपाद्य तस्याः सततानुकूल्यं 
प्रार्थयते | अतः परमपि श्रीराधां प्रसादयन्‌ श्रीकृष्ण एवमाह — 
स्मरगरलखण्डनं मम शिरसि मण्डनम्‌ । 
देहि पदपक्रवमुदारम्‌ ।१०/९ 
काव्येऽस्मिन्‌ सङ्गीतायमानैः शब्दालंका रैः चित्रायमाणैरर्थीलंकारैः अमृतायमानै रसनिःष्यन्दैः 
' मर्मस्पर्शिन्या च रचनाशैल्या राधाकृष्णयोरनन्यसाधारणं प्रेम तात्त्विकगौरवेण 
काव्यिकसौन्दर्य्येण च प्रतिसर्ग वर्ण्यमानं सचेतसां चेतांसि चमतूकरोति । काव्यस्यास्य प्रारम्भे 
ब्रजसुन्दरीभिः सह श्रीकृष्णस्य प्रेमविषयकं यद्‌ वर्णनं प्रस्तूयमानमालोक्यत्ते तत्तु मूलीभूतस्य 
राधाकृष्णयोरष्वयप्रेमतत्त्वस्य परिपोषमेव विधत्ते | प्रेम्नः परिपोषाय अपेक्षितस्य मानस्यावतार- 
णार्थमपि इदमपरिहार्य्यमस्ति । व्रजाङ्गना गोप्यो राधिकायाः सखीस्थानीयाः | राधाकृष्णयोः 
प्रेमलीलायां सखीनामुपयोगिता सुतरामेव विदधते । तथाचोक्तं चरितामृतकृता- 
सखीभ्यो जायते चास्या लीलाया विस्तृतिः परा | 
विना सखी र्न चास्याः स्यालूलीलायाः पुष्टिरुत्तमा | 
स्वरूपं राधिकाया हि कृष्णप्रेमाश्रया लता | 
पल्लवपुष्पपन्नाणि सख्यस्तस्याः प्रकीर्तिताः ॥(१) 


१) सखी हैते हय एइ diem विस्तार 
सखी विनु एइ लीलार पुष्टि नाहि हय ॥ 
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राधार स्वरूप कृष्ण-प्रेमकल्पलता | 
सखीगण हय तार पल्लव पुष्प पाता | 
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सभीक्ष्यमाणेऽस्मिन्‌ काव्ये राधिकायाः कृष्णप्रेमलतास्वरूपं प्रकाशयन्त्यः सार्थकतां भजन्ते 
गोप्यः; नास्ति तासां किमपि स्वतन्त्रं फलम्‌ | मानवशादेव राधिकाय़ा रासमण्डलत्यागः | 
राधिकाया अभिमानादेव कृष्णस्य वैधुय्यीश्रयं प्रेम पू्णामभिव्यक्तिं लभते | अभिमानाहताया 
राधिकायाः कृष्णाश्रयं प्रेमापि वैधुर्य्यसमीरणेन समीरितं देदीप्यते । 
बहुषु टोकाकारेषु विठ्यमानेष्वपि कालिदासकाव्यसोन्दरय्यं यथा रवीन्द्रनाथप्रमुखानाम्‌ 
आधुनिकसमीक्षकाणां दृष्टौ नवीनतात्पय्यविहरूपेण प्रतिभातमभवत्‌ तथैव 
महाप्रभोश्चैतन्यस्य तथा तदीयभावधारामनुसरतां भक्तानां कवीनाम्‌ आलङझारिकाणाञ्च 
अनुध्याने जयदेवकृतौ वर्णितस्य राधाकृष्णसमाश्रयस्य wat निरुक्त रूपं गौरवयुक्तमभिनवं 
सौन्दर्य्यं परिस्फुरितं भवति | जगत्यस्मिन्‌ राधाकृष्णयोः सनातनी प्रेमलीला चिरं विराजते | 
सा येन यथा अनुभवितुं शक्यते तेन तथा प्रकाश्यते | जयदेवेन तस्या लीलायाः सामभ्निकं 
स्वरूपं आर्षदृशा सम्यक्‌ प्रत्यक्षीकृतम्‌ विमलया स्वानुभूत्या च प्रकाशितम्‌ | अत्रैव कृतित्वं 
कवेर्जयदेवस्य स्वातन्त्यश्च तदीयकाव्यस्य गीतगोविन्दस्य | 
भक्तकवे जयदेवस्य काव्ये वर्णितं राधिकाप्रेम्तः प्रतिमूर्तिरूपेणेव आविर्भूतो भगवान्‌ 
श्रीकृष्णश्चैतन्यावतारमवलम्ब्य- 
महाप्रभोश्चैतन्यस्य आविर्भावमुदिदश्य एवमुच्यते- 
श्रीराधाया: प्रणयमहिमा कीदृशोवानयैवा- 
स्वादयो येनाद्भुतमध्षुरिमा कीदृशो वा मदीयः | 
सौख्यश्चास्या मदनुभवतः कीदृशं वेति लोभात्‌ 
तदृभावाढ्यः समजनि शाचीगर्भसिन्धौ हरीन्दुः ॥ 
तथाहि किंस्वरूपं तावद्‌ राधिकायाः प्रेम, राधिकया आस्वादथमानं कृष्णस्य प्रेम 
किंजातीयकं, कृष्णस्यानुभवेन राधिकायाः सौख्यं किंप्रकारकमित्येतत्त्रितयमनुभवितुं भगवान्‌ 
स्वयमेव शचीनन्दनरूपेण धरण्यां समागतः | अतः स राधाभावदयुतिविलसितकृष्णस्वरूपतया 
विभाव्यते वन्द्यते च । चैतन्यदेवो गीतगोविन्दस्य मर्मज्ञ आसीत्‌ । ग्रन्थस्यास्य महान्‌ 
प्रभावस्तस्मिन्‌ न्यवर्तत । अतो राधाकृष्णयोरद्वयप्रेमतत्त्वस्य गीतगोविन्दे समुपस्थापितस्य 
रहस्योद्‌धाटनविधौ चैतन्यदेवस्यावदानमनपल्लवनीयमेव | 
काव्यस्य घ्रयोजनमधिकृत्य यद्यपि मतवैचित्र्यं परिदृश्यते तथापि तस्य 
आनन्ददायकत्वस्वरूपे सर्वेषां ऐकमत्यं प्रायेणालोक्यते। बहूनां काव्यमीमांसकानां मते 
आनन्दप्राप्तिरुपा कलाभावना कल्याणभावनया संयुक्ता काव्यस्य लक्ष्यभूता | आचार्य्यण 
मम्मटेन काण्यप्रकाशे काव्यप्रयोजनप्रतिपादनावसरे कान्तासम्मितोपदेशप्रापिप्रभृतिभिः 
कल्याणभावनायास्तथा परनिर्वृतिरित्यनेन आनन्दात्मिकायाः कलाभावनायाः सूचना 
विहिता | महामनीषिणा राधाकृष्णनमहाभागेनाय्युक्तम्‌ —'Beauty and humanism, those 
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are the two defining characteristics of any kind of literature’ कवेर्जयदेवस्य दृष्टि 
विंषयेडस्मिन्नवहितास्ति | तथाचोक्तं तेन - 
यद्‌ गान्धर्वकलासु कौशलमनुध्यानश्च यद्‌ वैष्णवं 
यच्छुङ्गारविवेकतत्त्वमपि यत्‌ काव्येषु लीलायितम्‌ | 
तत्‌ सर्व जयदेवपण्डितकवेः कृष्णैकतानात्मनः 
सानन्दाः परिशोधयन्तु सुधियः श्रीगीतगोविन्दतः ॥ 
अत्रास्माभिरेवं मन्यते - गान्धर्वकलासु कौशलम्‌ काव्येषु लीलायितमिति पदद्वयेन 
काव्यकला निगदिता, वैष्णवमनुध्यानम्‌ शुङ्गारविवेकतत्त्वमिति पदद्वितयेन कल्याणभावना 
परिष्कृता | विवेचितं शुङ्गारतत्त्वम्‌ अथीत्‌ उञ्चकोटिकं प्रेम कृष्णानुध्यानमिति द्वितयमभिन्नम्‌ | 
द्वितयमेतत्‌ व्यक्तिकल्याणस्य समाजकल्याणस्य विश्वकल्याणस्य च मूलभूतमित्यत्र नास्ति 
संशयलेशः | एवं जयदेवप्रणीतं गीतगोविन्दं श्रीमद्भागवतस्य काव्यिकं भाष्यं तात्विकं 
व्याख्यानमिति अवश्यमेवाभ्युपगन्तव्यम्‌ | उपसंहारे तस्याः परमायाः प्रकृतेशचरणकमले 
संप्रार्थ्यते- 
स्मरगरलखण्डनं मम शिरसि मण्डनम्‌ 
देहि पदपल्लवमुदारम्‌ |’ 
मम हृदयमतन्द्रं शान्तमानन्दसान्द्रम्‌ 
रचय विगतबन्धं छिन्नतामिस्रसन्धम्‌ | 
श्रवणपुटकुरङ्कं त्वतूकथागीतिरङ्गम्‌ 
नयनममिततृष्णं वीक्षितुं त्वामभीक्षम्‌ ॥ 
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SOME NEW THOUGHTS ON SANSKRIT 
VRTTA METRES WITH REFERENCE TO 
SANSKRIT LYRICS AND BENGALI LYRICS 
Prof. Dipak Ghosh* 


This article is a development on the article “The crux of chandomaiijari : A 
fresh attempt’ published in Prof. Jayamanta Misra Felicitation volume, and was 
read at the National seminar held at Calcutta University, College Street campus, 
Department of Linguistics, sponsored by Central Institute of Indian Languages, 
Govt. of India, Manasagangotri, Mysore - 570 006, between 26 and 28 
November, 2002. 


Vrtta Metre in Sanskrit is determined by the counting of अक्षर 1.6. vowels 
or syllables (वृत्तमक्षरसंख्यातम्‌-according to Gangadasa’s Chandomaiijari). 
There we find उपजाति Vrtta Metre being defined as the mixture of two different 
types of वृत्त Metres used in one and same verse and the examples of उपजाति 
are shown as occurring between इन्द्रवजा and उपेन्द्रवजा, between হালিলী and 
वातोर्मि, between वंशस्थविल and इन्द्रवंशा .... so on and so forth. Halayudha, the 
commentator on Pingala's Chandahsütra observes — वंशस्थइन्द्रवंशपादयोरपि 
सङ्करादुपजातयो भवन्ति। तथा शालिनीवातोर्मिपादयो: | अन्येषामपि स्वल्पभेदानाम्‌ 


उपजातयो ज्ञेयाः । 

If we analyse all the cases of Upajati Vrtta Metre as prescribed in the Sanskrit 
Metrical works like Chandomaijari etc. we find that Upajati Vrtta metre remains 
confined to be a Samavrtta-type of Vrtta-Metre—where all the four lines of 
a verse are of equal-numbered syllables, and this is so, because always the 
heterogeneoues component pairs of Metres like इन्द्रवजा-उपेन्द्रवजा, शालिनी- 


वातोर्मि, वंशस्थविल- इन्द्रवंशा constituting Upajati Vrtta in a verse are all of equal 
number of syllables — eleven or twelve or as the case may be. 

Here we may have an innovative development, of course with a counter 
interrogative negative, with regard to abovementioned Upajati Vrtta Metre, 
which is such as — Is there any harm if Upajati be constituted instead with 
two heterotyped Vrtta Metres which are not of equal syllables, and if such 
innovated Upajatis do not disturb the ears of connoisseurs because in the 


constituting Vrtta Metres of Upajàti the Ts or triads or the groups of three 
syllables are all like sounding due to homogeneity of those गण& ? No. Quotation 
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from my self-composed Lyric — राजनीतिलीलामृतम्‌ (508 verses uptilnow) - 
(Addressing Goddess Politics) 
निष्पापपुष्पोपमसुस्फुटाञ्‌ शिशून्‌ (12 syllables, इन्द्रवंशा — ततजर) 
अनन्तपंत्तत्या प्रचितानसुस्थान्‌ (11 syllables, उपेन्द्रवज्जा-जतजगग) 
सुप्तांश्चिकित्सालयकुट्टिमेषु (11 syllables, इन्द्रवज़ा-ततजगग) 
घात्रीव संपश्यसि निर्ममक्रमम्‌ (12 syllables, इन्द्रवंशा-ततजर) 
(verse - 25) 
My another lyric विलापपर्चिका is also likewise replete with such innovative 
experiment on Sanskrit Upajüti Vrtta Metre which is only to show that in 


modern Sanskrit poets’ writings this Metre can also be adopted as असमवृत्त 
Metre in one and same verse with metres of different number of syllables in 
each of four feet, and consequently, the Upajati, admixture of more-than-one 


Vrtta Metre like the pairs इन्द्रवजा-उपेन्द्रवजा ete., and classically and traditionally 
known as समवृत्त with equal number of syllables in each foot of a fourfeeted 
verse, can now become असमवृत्त either as अर्धसमवृत्त (semieven) (i.e. 1 = 3, 
2 — 4) or even विषमवृत्त (uneven) also, — where in all the four feet of a fourfeeted 


verse the metres with गणउ or triads are different and syllables are of unequal 
number. 


In classical tradition the Metrc सुन्दरी, also known as वियोगिनी, is preserved 
as अर्धसमवृत्त Metre — where first - third and second-fourth feet of a four feeted 
verse are identical (first with third, second with fourth) with syllables of equal 
number and Ts i.e. triads of identical nature. Example from रतिविलाप of 
कुमारसम्भव of Kalidasa : 

शशिना सह याति कौमुदी (10 syllables, ससजग) 
सह मेघेन तडित्‌ प्रलीयते । (11 syllables, सभरलग) 
प्रमदाः प्रतिवर्त्मगा इति (10 syllables, ससजग) 
प्रतिपन्नं हि विचेतनैरपि ॥ (11 syllables, सभरलग) 
| (123,2 = 4) 

But my metrical experiment has turned अर्धसमवृत्ता वियोगिनी into समवृत्तीकृता 
वियोगिनी, where all the four feet of a four-feeted verse are of equal number 
of 10 syllables and are of identical Ts ~स स जग too: 

अथ वर्षसमापने सति (10 syllables, स स ज ग) 
प्रभुशापविमोचितात्मकः | (10 syllables, स स ज ग) 
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` अलकापुरि यक्षकः पुन (10 syllables, सस ज ग) 
निजमालयमाययौ किल ॥ (10 syllables, स स ज ग) 
(My अलकाविलापः in विलापपञ्चिका) 


We may experimentally remake the definitions of some वृत्त छन्द: found 
in Gangidasa’s Chandomaíijari by adopting the principle of doubling or tripling 
or quadrupling etc. of an already existing particular definition of a particular 
Metre — the principle already adopted by the author Gangadasa himself in some 
cases in his Chandomatjari, where the author has simply doubled the definition 
of a particular Vrtta Metre to get definition of another Vrtta Metre instead of 
taking extra pains to define a new the latter. The author Gangadasa has simply 


doubled प्रमाणिका Vrtta Metre of eight syllables with Tus जरलग (प्रमाणिका जरौ 
लगौ) to get पञ्चचामर - प्रमाणिकापदद्वयं वदन्ति पञ्चचामरम्‌. Doubled प्रमाणिका 
is पञ्चचामर and पञ्चचोमर is now with 16 syllables in each foot and with 3TTs— 
जरलगजरलग. Literary example from the Text : 
जरलग 
प्रमाणिका जरौ लगौ 
पुनातु भक्रिरच्युता (8 syllables, जरलग) 
सदाच्युताद्धिपग्ममयो: | (8 syllables, जरलग) 
झुतिस्मृतिप्रमाणिका (8 syllables, जरलग) 
भवास्बुराशितारिका ॥ (8 syllables, जरलग) 
जरलगजरलग 
प्रमाणिकापदद्वयं वदन्ति पञ्चचामरम्‌ 
पुनातु भक्तिरच्युता सदाच्युताड्धिपद्ययो: (16 syllables, जरलगजरलग) 
श्रुतिस्मृतिप्रमाणिका भवाम्बुराशितारिका । (16 syllables, जरलगजरलग) 
27747867758 (16 syllables, जरलगजरलग) 


Da nt PE EE isi (16 syllables, जरलगजरलग) 
Another example of the principle of doubling a definition to get another 


Metre adopted by the author of Chandomaíijari himself is समानिका (ग्लौ रजौ 
समानिका तु, 8 syllables and गणऽ — गलरज in each foot) and समानिका being 
doubled becomes चित्र (चित्रसंज्ञमीरितं समानिकापदहयन्तु, 16 syllables and Ts 


— गलरजगलरज in each foot of a fourfeeted verse). 
Now our experiment 15 on — 


कन्या & विदूयुनूमाला — 
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Author : म्मौ चेत्‌ कन्या and मो मो गो गो विद्युनूमाला, My off—the-track 
definition of विद्युनुमाला is simpley doubling कन्या Metre — 

कन्याहित्व॑ विद्युन्माला ० कन्ये द्वे चेद्विद्युनूमाला 

सोमराजी & भुजद्भुप्रयात- 

Author : द्विया सोमराजी (6 syllables, यय in each of four-feeted verse) 

भुजङ्गप्रयातं चतुर्भियकारै : (12 syllables, यययय in each of four-feeted verse) 

Experiment on 'double the definition and get a new one' — টিক্কা सोमराजी 


भुजङ्गप्रयातम्‌ 
Literary example with the help of the Text Chandomaijjari : 
यय 
द्विया सोमराजी 
हरे सोमराजी (6 syllables, गणऽ — य य) 
समा ते यशःश्रीः। (6 syllables, गणऽ — य य) 
जगन्मण्डलीयं (6 syllables, गणऽ — অ य) 
भिनत्त्यन्धकारम्‌ ॥ (6 syllables, Ts — य य) 
यययय 
fear सोमराजी भुजङ्गप्रयातम्‌ (Experimental definition) 
हरे सोमराजीसमा ते यशःश्री (12 syllables, य य य य) 
जगन्सण्डलीयं भिनत्त्यन्धकारम्‌ । (12 syllables, य य य य) 
न वेर ns (12 syllables, य य य य) 
————ÀM (12 syllables, य य य य) 
Likewise : 


सती is defined by the author नगि सती (4 syllables, न ग) 

गजगति is defined by the author नभलगा गजगति: (8 syllables, नभलग) 

But my experimental definition of गजगति by doubling सती — 

द्विकसती गजगतिः (8 syllables, न भ ल ग) 

Author : शशिवदना न्यौ (6 syllables, न य) 

नयसहितौ न्यौ कुसुमविचित्रा (12 syllables, न य न य) Experiment on 
कुसुमविचित्रा doubling शशिवदना - 

शशिवदना fà: कुसुमविचित्रा (12 syllables, न य न य) 

Author : त्यौ चेत्‌ तनुमध्या (षडक्षरा वृत्तिः ie. six syllables, त य) 

त्यौ त्यौ मणिमाला far गुहवक्तैः 
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(द्वादशाक्षरा वृत्तिः ie 12 syllables त य त य, indicating pause on every 6th 
syllable by the word Yea: षडाननै:, the face of कात्तिकेय numbering six) 
My experimental definition on मणिमाला : 


द्वित्वे तनुमध्या we ve मणिमाला (12 syllables, त य ন य and pause every 
after 6th syllable) 


The author Gangadasa of Chandomafijari defines मृगी — रो मृगी — three 
syllables with only X गण (first and third syllables गुरु, middle लघु — रलमध्यः) 
Let us quadruple i.e. redouble र गण constituing मृगी to get स्रग्विणी (12 syllables, 
X X X र Ws) and define स्रस्विणी thus anew द्विर्गुणा दविर्गुणा रो मृगी स्रग्विणी 
doing away the old definition of स्रग्विणी according to Gangadasa which is— 
कीत्तितैषा चतूरेफिका स्रग्विणी, 

तोटक isa type of समवृत्त Metre which posseses 12 syllables — four स ganas 
in each foot of a four-feeted verse- वद तोटकमब्धिसकारयुतम्‌-according to 
Gangadasa, the author of Chandomafijari, and the author has defined दुर्मिल 
समवृत्त Metre which is with 24 syllables and eight स गणऽ-सगणैरिह वृत्तवरं वसुभिः 
किल दुर्मिलमुक्तमिदं कविभिः. By the word वसुभिः (अष्टवसु) to सगणैः-—eight times 
of सगण (स स स स स स स स) are to be understood. But the author has 
ignored that the base of दुर्मिल is तोटक, otherwise he could have defined दुर्मिल 


with the help of तोटक instead of स गण (eight स Tus). We the modern readers 
of Sanskrit Metrics may do this job undone by the author Gangadasa thus simply 


doubling तोटक (स स स स) for getting ga (ससस स A स स स) through 
a newly made definition of दुर्भिल - यदि तोटकमब्धिसकारयुतं द्विगुणं वद 
दुर्भिलवृत्तमिदम्‌ । 

Another Sama Vrtta Metre is अनङ्गशेखर belonging to दण्डक of 28 syllables— 
लघुर्गुरुर्निजेच्छया यदा निवेश्यते तदेष दण्डको भवत्यनड्डशेखर: — defined by the author 
Gangadasa. If we analyse this definition of अनङ्गशेखर, we shall find it is the 
triple and half of प्रमाणिका, प्रमाणिका is जरलग and therefore अनङ्गशेखर is जरलग 
जरलग जरलग (Three times of प्रमाणिका which is जरलग — प्रमाणिका जरौ लगौ, 
8 syllables x 3 times = 24 syllables) + जग (half of one unit of प्रमाणिका जरलग 
is जग = 4 syllables - अनड्रशेखर is 24 + 4 = 28 syllables in total). Therefore 
gana formula of अनड्शेखर is जरलग जरलग जरलग जग and the new definition 
may be - लघुर्गुरुः प्रमाणिका त्रियुक्तमर्धक॑ गुणः অ दण्डको भवत्यनङ्गशेखरः | 
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The principle of doubling tripling etc. of an already existing definition of 
a Metre for getting another Metre leads to the merit of शास्रीय लाघव. (The 
principle of parsimony i.e. using of minimum words) instead of making new 
definition which leads to the demerit of शास्रीयगौरव — cumbersome process 
to approach a topic. 


Portional dropping of some Ts or triads of three syllables from an already 
existing of a Metre-definition may give definition of another Metre resulting 


in making the definition of the latter. मभनततग (मन्दाक्रान्ता) minus भन = 
शालिनी. Therefore मन्दाक्रान्ता शालिनी लुप्तयोर्भ्नोः (new definition) in place of | 


मात्तौ गौ चेच्छालिनी वेदलोकैः: (old definition). 


Hybrid Vrtta Metre born of copulation of two different types of Vrtta Metre 
may be another off-the-track off-the tradition endeavour for the neo-Sanskrit- 
metricians. In contrast with upajati, in these hybrid Vrtta Metres the copulated 
two heterogeneous Metres do not retain their respective original identity intact: 


वसन्ततिलक (ज्ञेयं वसन्ततिलकं तभजा जगौ गः, 14 syllables, त भ ज ज ग 
ग ganas) and वंशस्थविल (वदन्ति वंशस्थविलं जतौ जरौ, 12 syllables, ज त ज र 
7s) may be united to give birth to a new Metre -- वसन्तस्थविल which may 
get a new definition — ज्ञेयं वियुक्ततिलकं स्थविलं तु रान्तिकम. It means the old 
वसन्ततिलक with minus तिलक and plus स्थविल becomes a new Metre with new 
name वसन्तस्थविल (15 syllables, भेजजर), Self-composed lyrical verse in 
वसन्ततिलक Metre : 
मन्ये वसन्ततिलकं प्रतिभावतां कृते (15 syllables, तभजजर) 
बन्धो बसन्ततिलकं कृतिनां कृतेऽपि च। (15 syllables, तभजजर) 
भाग्ये विदग्धविरसे स्थविरे वसन्ततो | (15 syllables, तभजजर) 
मह्यं वियुक्ततिलकं विहितं हि बेधसा ॥ (15 syllables, तभजजर) 
मन्दाक्रान्ता (मन्द्राक्रान्ताम्बुधिरसनगैर्मो भनौ तौ गयुग्मम्‌, (17 syllables, मभनततगग) 
in unision with शार्दूलविक्रीडित (सू्याशष्चैर्मसजसूतताः सगुरवः शार्दूलविक्रीडितम्‌, 19 
syllables, म स ज स त त ग) may give birth to a child baptised as मन्दविक्रीडित, 
thus : मन्दाक्रान्ता — आक्रान्ता + शार्दूलविक्रीडित - शार्दूल = मन्दविक्रीडित, thus 
— मन्दाक्रान्ताभ्बुधिरसनगैः (as if मन्द portion ० मन्दाक्रान्ता) + शार्दूलविक्रीडितम्‌ (as 
if विक्रीडित portion of शार्दूलविक्रीडित) = newly born Metre named मन्दविक्रीडितम्‌ 
being newly defined thus - मन्दाक्रान्तान्तिम-मयलगा मन्दं हि विक्रीडितम्‌ with 17 
syllables, म भन म यले ग ganas, in each of the four feet of a verse. (सप्रदशाक्षरं- 


समवृत्तम्‌) . 
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Example of newly made मन्दविक्रीडित breaking a verse from my मेघविलापम्‌ 
of विलापपज्चिका (original in मन्दाक्रान्ता) is given below : 

कान्ता We सततरुदिता/दारिद्र्यनिष्पेषिता (new) 
जीर्णवासो वसाना (old) 

हा हा स्वामिन्‌ विफलपुरुषं/मे जीवनं यौवनम्‌ (new) 
जीवनं यौवनञ्च (old) | 

धिक्‌ त्वां धिक्‌ त्वां विफलपुरुषं/स्वामीति मोघाभिधा (new) 
व्यर्थनामा पतिस्त्वम्‌ (old) 

भाग्यस्येदं परित इव मां (new)/ मन्दं हि विक्रीडितम्‌ (new)! 

In each foot, stroke- (1)'s left side is forepart of मन्दाकान्ता (pause or यति 
= after syllable 4th & 10th) -- right side is the tail of शार्दूलविक्रीडित (.... after 
syllable 7th). And so मन्दविक्रीडितम्‌ Metre. 

Lilcewise, reverse the above hybrid metre मन्दविक्रीडित (combination of 
লল্হাঙ্গান্না and शार्दूलविक्रीडित) and get a new Metre शार्दूलाक्रान्ता (Combination 
of शार्दूलविक्रीडित and मन्दाक्रान्ता). We may make experiment with Poet 
Kalidasa's शार्दूलविक्रीडित Metre as in Sakuntala Drama, 4th Act : 

यास्यत्यद्य शकुन्तलेति हृदयं/स्पृष्टमुतूकण्ठया हि (new) 
संस्पृष्टमुत्‌ूकण्ठया (old) 

कण्ठः स्वम्भितवाष्पवृत्तिकलुष/श्विन्तया दृष्टिजाड्यम्‌ (new) 
श्चिन्ताजडं दर्शनम्‌ (old) | 

वैक्लव्यं मम तावदीदृशमहो /स्नेहतोऽरण्यौकसः (new) 
स्मेहादरण्यौकसः (old) 

पीड्यन्ते गृष्ठिणः कथं तु तनया/नूत्नविश्लेषदुःरवैः (new) 
विश्लेषदुःरवैर्नवैः (old) ৷ 


If we analyse the above verse of Kalidasa with a change in the latter portion 
i.e. in the last seven syllables in each foot, we find that former portion (12 


syllables) is शार्दूल of शार्दूलविक्रीडित and latter portion is आक्रान्ता of मन्दाक्रान्ता, . 


and thus a newly made hybrid Metre baptised as शार्दूलाक्रान्ता may be obtained 
as defined anew- 


आक्रान्ता ररगैर्यदान्तिमगणै: स्याद्‌ हि शार्दूलपूर्वम्‌ 
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unknowingly, with regard to हारिणी which, if we analyse, is the, combination 

of मन्दाक्रान्ता and शार्दूलविक्रीडित — quite unknowingly, otherwise the author 

would not take pain unnecessarily to make a new Metre called हारिणी 

(वेदर्त्वश्वैर्मभनमयला गश्चेत्‌ तदा हारिणी, 17 syllables, म भन म य ल ग ganas, 

identical with my मन्दविक्रीडित) . Author's example of so called हारिणी is- 
यस्या नित्यं श्रुतिकुवलये श्ीशालिनी लोचने .... etc. 


Creation of absolutely new Vrtta Metre is another experiment on Sanskrit 
Prosody. Specimen example is गिरिजा — The new definition is त्रिसकारलगैर्गिरिजां 
स्मर, 11 syllables with 3T स स ल ग ganas: 

गिरिशार्धतनुं गिरिजां हृदि 
गिरिराजसुतां करुणामयीम्‌ । 
वरदानरतामभयां सदा 


प्रियकल्पतरु शरणं स्मर ॥ 

Sometimes some Vrtta Metres are used with thematic purpose by poets of 
both Classical and Modern Sanskrit. As for example, King Dysyanta in 
Sakuntala drama in the first Act, out for hunting is on the toe for arrowing 
a running deer near hermitage. Here Malini Vrtta Metre - light and quick in 
the begining - has been used by the two Hermits for quickness of action with 


a view to debarring the king from killing the आश्रममृग | 
राजन्‌ ! आश्रममृगोऽयं न हन्तव्यो न हन्तव्यः | 
न खलु न खलु वाणः सन्निपात्योऽयमस्मिन्‌ | 
मृदुनि मृगशरीरे पुष्पराशाविवाञ्निः॥ ...... 


शार्टूलविक्रीडित is most befitting Vrtta Metre for letting out profound feeling 
of sorrows of imminent separation of Maharsi Kanva from his beloved daughter- 
यास्यत्यद्य शकुन्तलेति Gad संस्पृष्टमुतृकण्ठया ..... 


वियोगिनी is the most befitting Metre for carrying old sorrowful lamentation 
of अज in अजविलाप of Kalidasa’s रघुवंश (स्रगियं यदि जीवितापहा ...) and of 
रति in his कुमारसम्भव (शशिना सह याति कौमुदी ....) and of यक्ष of मेघदूत 
in my अलकाविलाप of विलापपञ्चिका - यदि मर्त््यजनो$इसि कोऽपि वा.... मन्दाक्रान्ता 
is aptly used by poet Kalidasa in his famous lyric Meghaduta -- in as much 
as the very मन्दाकान्ता Metre sounds the echo of the movement-steps of the 
messenger cloud -- slow in first four steps (four गुरु i.e. long syllables), then 
a pause (यति), then the cloud being fully showered (वान्तवृष्टि) takes five 
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quick steps and one slow step (five लघु or short syllables, and one JS or long 
syllable), then pause, then mixture of seven slow and quick steps ie. seven long 


(गुरु) and short (लघु) syllables and then pause —- 
कश्चित्‌ कान्ता (4)/विरहगुरुणा (6)/स्वाधिकारप्रमत्तः (7)/ (मेघदूत-(1/1) 


A modern poet susceptibly feels in मन्दाक्रान्ता rythmic metrical steps of a — 


youthful loving damsel - as if on her nocturnal trysting haunt (अभिसार) nS 
to meet her beloved - slow in the beginning, then quick, then both quick and 
slow with intermittent pauses. So a modern poet in Sanskrit writes a lyric in 
Sanskrit entitled मन्दाक्रान्ते addressing मन्दाक्रान्ता in मन्दाक्रान्ता Metre (“मन्दाक्रान्ते' 
Published in Dr. Ramakanta Sukla Felicitation Volume, New Delhi, 1993) : 

मन्दं मन्दं प्रथमचलनं यामि वा यामि नेति 

पश्चान्‌ मन्ये द्रुतलघुपदाऽऽक्रान्तभीतासि मार्गे । 

हैधीभावं भयमपि हृदि स्वीयशक्त्या क्रमेण 

जित्वा वामे तदनु चलसे मन्दतातूर्णताभ्याम्‌ ॥ 


(Composed by the author of this article) 

Bengali, as a dearest and nearest daughter to Sanskrit, has inherited 
genetically all the best of her mother - specifically relating to literary emotion, 
sentiment, rhetorics (काव्यभावरसअलंकार) and last but not the least - the lyric- 


metrical rythms (छन्दः). This rythmic legacy of Sanskrit from Bengali sounds 
vibrant among some Bengali Lyrics of old and new Bengali Poets like Bharat 
Chandra, Satyendra Nath Dutt, Rabindra Nath Thakur, Kalikinkar Sengupta, 
and Jogin Mazumder. Let us listen to the rythmic rhymes of Sanskrit Metre 


भुजडुप्रयात vociferously effluent between the veins of Classical Bengali Lyric . 


अन्नदामङ्कल of Bharat Chandra - 
महारुद्ररुपे महादेव साजे 
भभम्भम्‌ भभम्भम्‌ शिरवा धोर वाजे 
भुज़ड़प्रयाते कहे भारती दे 
सती दे सती दे सती दे सती दे 

(The metrical rythm identically sounds like Yaga of Sanskrit Metre 
— भुजङ्गप्रयातं चतुर्भिर्यकारेः - 12 syllables, অ অ অ य ganas). 

In his same अन्नदामडुुल काव्य Bharat Chandra writes his Bengali Lyric in 
Sanskrit तूणक Metre (तूणकं समानिकापदद्दयं विनान्तिमम्‌ - 15 syllables, र জ 
र ज र) - 
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भूतनाथ भूतसाथ दक्षयज्ञ नाशिछे 


यक्ष रक्ष लक्ष लक्ष अट्ट अट्ट हासिछे .... 


Poet Satyendra Nath Dutta, contemporary of Poet Rabindra Nath Thakur, 
in 19th & 20th Century, has become famous in writing Bengali Lyrics in 
Sanskrit Metre. The immortal Bengali Lyrics of Poet Dutta in Sanskrit 
Mandakranta Metre 15 : 


पिङ्गल विह्वल व्यथित नभतल कै गो कै मेघ उदय हओ 
सन्ध्यार तन्द्रार मुरते धरि आज मन्दमन्थर वचन कओ 
सूर्यर रक्तिम नयने तुमि मेघ दाओ हे कञ्जल पाड़ाओ घुम 
वृष्टिर चुम्वन विथारि चले याओ ag हर्षेर पड़क धूम (मन्दाक्रान्ता = 17 
syllables, म भ न त त ग ग, Example - कश्चित्‌ कान्ताविरहगुरुणा स्वाधिकारप्रमत्तः 
TA Meghaduta) . Use of Malini (मालिनी = 15 syllables, न न मं य य), Example 
- ने खलु न खलु वाणः सल्चिपात्यो$यमस्मिन्‌ — Sakuntala) 
in Bengali Poems of the same Poet - 
उडे चले गेछे gaga शून्यमय स्वर्णपिञ्चर 
फुराये एसेछे फाल्गुन यौवनेर जीर्णनिर्भर .... 
Use of मन्दाक्रान्ता in Dwijendra Nath Thakur's Bengali - Lyric 
इच्छा सम्यक्‌ भ्रमणगमने किन्तु पाथेय नास्ति .... etc. 
Use of शिरवरिणी — 
विलाते पालाते/छटपट करे/नव्य गउड़े 
अरण्ये ये जन्ये/गृहगविहग/प्राण दउड़े 
WTSI (eight syllables in each foot, लघु गुरु used almost loosely) in 
Dwijendra Lal Roy's (D. L. Roy's) Bengal Poem — 
आसिला से महायज्ञे 
महाराष्ट्रीय पश्चिमे 
माद्राजी उड्या शिरव्‌ 


वाडाली चले दले दले 

Poet Dr. Kalikinkar Sengupta (early nineties of 20th century) writes his 
मन्दिरेर चावि — a burning evolutionary Bengali Poem written during Freedom 
Fight of India in midforties in Sanskrit Mandakranta Metre- 

विह्वल चञ्चल नयने झरे जल वक्ष सेइ जले भिजेइ रय 

चीतूकार धिकार व्यथाय सोच्चार मुक्तियात्रार कि एइ जय. Bengali Poet Jogin 
Mazumder, still living at his near-Calcutta Residence, is a most successful 
Bengali Poet in bringing मन्दाक्रान्ता of मेघदूत in his Bengali-translation intact— 
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In Sanskrit (मेघदूत) 
मन्दं मन्दं नुदति पवनश्चानुकूलो यथा त्वां 
वामश्चायं नदति मधुरं चातकस्ते सगन्धः | etc. 
In Bengali translation 
मन्थर मन्थर तोमारे निये याय धीरपवन आज सुहृद्वर 
तोर वामपार्श्वई चातकपारिवगण Be বার্ন मधुरस्वर etc. 
In Sanskrit (मेघदूत) 
तन्वी श्यामा शिखरिदशना पक्वविम्बाधरोष्ठी 
मध्ये क्षामा चकितहरिणीप्रेक्षणा निम्ननाभिः | 
झोणीभारादलसगमना स्तोकनम्रा RATATAT 
या तत्र era युवतिविषये सृष्टिरादयेव धातुः ॥ 
In Bengali translation 
कान्तार रूप मोर श्यामलकृशा तार मुक्तासुन्दर दशनचय 
मध्य स्थान क्षीण चकितमृगीचोरव विम्वरक्तिम अधर हय | 
गम्भीर नाभ तार स्तने नतकाय धीरगमन तार नितम्वेह 
कान्तार सेइ रूप हरिले मने हय आद्या सृष्टिर स्वरूप एइ ॥ 

Prof Amulyadhan Mukhopadhyaya (Calcutta University) in his book লালা 
छन्देर मुलसूत्र holds a negative attitude towards the endeavour of Bengali poets 
to write Bengali Lyrics in classical Metres like मालिनी, मन्दाक्रान्ता etc., because 
of basic characteristica] differences of phonetic pronunciation in two languages 
- may be there is a close mother-daughter relation between the two in other 
matters. He badly criticises the Bengali Poets saying that the tendency of 
importing Sanskrit Metre into Bengali writings on the part of Bengali poets 
is artificial strenuous and somewhere even stumbling & highly unbecoming 
of Metrical disciplines. 

Poet Rabindra Nath Thakur, maestro in Bengali-metrical art is very much 


sensitively aware of it, and so, while translating any Sanskrit Metre, he always 
uses Bengali's own metre but still keeping the spirit of the original spirit of 


the Sanskrit verse - The example is the Sanskrit verse of Sakuntala drama न 
खलु न. खलु वाण: etc. - 
न खलु न खलु वाणः सन्निपात्योऽयमस्मिन्‌ 


मृदुनि मुगशरीरे पुष्पराशाविवाश्नि: | 
(Written in Sanskrit Malini Metre) 
Poet Rabindra Nath, while translating this verse of Sakuntala, instead of 
using Sanskrit Malini Metre, has translated in Bengali Metre, but still he has 
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kept intact the innerspirit of the original verse by using light syllables (लघुस्वर) 
in the beginning, and resultantly quickness of action in the beginning has been 


fully retained (as is in Sanskrit Malini - Metre) 
मृदु ए मृग dé मेरो লা शर 
आगुन देवे के हे फुलेर पर 

Poet Rabindra Nath, somewhere in his songs, quite unconciously has used 
Sanskrit Vrtta Metre - maybe partly - echoing so like वृत्तगन्धि Sanskrit Metre 
in Sanskrit prose - सुखहीन निशिदिन पराधीन हये — The song of Rabindra Nath 
sounds like the तोरक Sanskrit Metre except हये, as if containing three स ganas 
(syllables - two short one long in each स gana.) 

While translating Bengali songs of poet Rabindra Nath we must not translate 
them into traditional Sanskrit Metres मालिनी मन्दाक्रान्ता etc., instead, should 
follow the original tune of the songs and translate them according to musical 
notations of the original songs - 

Song in Bengali - 

आगुनेर परशमणि छीआओ प्राणे 

ए जीवन पुण्य करो ...... 
Translation into Sanskrit - 

अग्नेः स्पर्शमणिं लगय সাধী 

जीविनं पावय ........ 

Let us close with a famous गुरूवन्दना in Bengali, tuned in Sanskrit तोटक 
Metre like शिवस्तोत्र of Sankaracharya प्रभुमीशमनीणमशेषगुणम्‌ — both the prayer- 


songs perenially ringing in the mouths and hearts of countless Bengalee 
devotess : 


भवसागरतारणकारण हे 
रविनन्दनबन्धनखण्डन हे | 
शरणागतकिडूर भीतमने 


गुरुदेव दया करो दीनजने ॥ ...... 


Sakatayana and Sakalya : 

The Two Forgotten Grammarians in the 
Pratisakhyas and Nirukta 

Didhiti Biswas * 


Introduction 

Among the six Vedàngas Siksà and Vyakarana are associated with the 

observations of the phonetic aspect of the Vedas. Pratisikhyas are the oldest 

representatives of the Siksi and they are so called because they pay attention 
to a particular Sakha (or to all the sakhds according to some) and impart 
instruction regarding its accentuation, pronunciation, euphonic combination and 
others. So the Siksis, Prüti&ákhyas and the Vyükarana have an inter-woven 
relationship among them. Vyàkarana was developed as a separate branch of 
study in later period for the Classical Sanskrit also. PratiSakhyas are considered 
to be the basis of the Vyàakarana and they treat many topics, which are pertaining 
to grammar. So the PrütiSakhyas occasionally refer to a number of grammarians. 

Winternitz remarks rightly in this connection ‘... the history of grammatical 

study in India, which as far as we know, commences with the Pratisakhyas'!. 

Nirukta, the science of etymology occasionally enters into some topics, which 

are very much similar to grammar. Thus one can come across same topics and 

sometimes the views and observations of same scholars in these three branches 
of Vedinga. Sakatüyana and Sükalya are the two most important grammarian 
scholars who are quoted in the Pratiédikhyas and Nirukta. In this paper an 
attempt has been made to study and enlist the opinions and prescriptions of 

Sakalya and Sàkatüyana as found in the Prātiśākhyas and Nirukta. 

Sakatayana 

Sükatàyana is referred to in all the available Pratisakhyas. The different 

observations of this scholar are listed below : 

1) Sakatayana is quoted in the Rrveda Pratisakhya (RP) (1.16) in the discourse 
to show the optional views regarding the terminal letter of a pada. It was 
probably one of the controversial issues in the Pratisakhyas that involves 
much debate. Sikatiyana prefers the first and the fifth mutes as the final 
letter. This observation of Sakatüyana is not accepted by all the ancient 
teachers and the Pratisakhyas do not miss to refer to these opposite views. 
In this connection RP quotes the opinion of Gàrgya (1.15) who wants the 
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last and the third mute as the final letter. On this issue Saunaka, as recorded 
in the Atharva Veda Pratisakhya (AVP) (1.8) wants the first and the third 
mute. 

According to 37191550110, the first half of all the four diphthongs is a and 
being combined with i, , and à they form e, o, ai and au (RP 13.39). 
According to him the visarjaniya if followed by the first two labials | 
becomes upadhmüniya and when followed by the first two gutturals is 
changed into 71177217216 (VP 3.12). 

Sakatiyana, as recorded in the Vijasaneya Prati$akhya(VP) (3.8) observes 
that visarjaniya becomes homogeneous with the following sibilants $, s and 
s. Sükalya deviates from him as he is in favour of the unchanged position 
of visarjaniya before sibilants (VP 3.9). Later Pānini combines these two 
views in the sütra, và sari (8.3.36). 

VP (4.5) records that Sakatayana along with Kagyapa recommends the 
elision of m in sandhi when followed by r or any sibilant ($,s,s,h) and the 
elision of n in the interior of a word where followed by any sibilant and 
also the nasalisation of the preceding vowel. 

The Pratisakhyas in general recommend the elision of final y or v followed 
by a vowel barring a few exceptional cases. This y or v forms the part 
of the syllables ay, dy, av, dv, the converted form of e, ai, o and au. 
Sakatayana as recorded in the AVP (2.24) comments that y and v are not 
totally omitted but are pronounced indistinctly. The same observation is 
attributed to Sakatayana by Panini also (cf. vyorlaghuprajatnatarah 
Sakatayanasya, 8.3.18). Taittiriya PratiSakhya (TP) attributes the same view 
to Vatsapra (10.23) whose name is only once mentioned in the Pratigakhyas. 
It is very curious to note that the VP (4.127) records the view of one 
Sàkatàyana who was probably in favour of the elision as he comments that 
the v of asáv (« asau) is not dropped before a vowel not having the same 
place of articulation. This elision, according to Panini, is recommended 
by Sükalya (lopah sákalyasya, 8.3.19) and not by Sakatayana. Actually this 
issue invites a great debate among the scholars of different schools. But 
surprisingly no Pratisakhya refers to Sikalya on this occasion nevertheless 
as the advocator of elision of y and v. However, among other schools 
laittirrya PratiSükhya wants the elision if the y and v is preceded by a. 
Macaktya prefers the elision if they are followed by u or o only (TP 10.22), 
Sàmkrtya modifies this rule as he prescribes the elision of v only (TP 10.21) 
but Ukhya is completely against of any elision (TP 10.20). 

The opinion of Sakatüyana is also found recorded in the VP (4.191) in 
the context of the kramapdtha where this scholar holds that su joined to 
the next word should be repeated with iti in krama. 
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Yàüska refers to Sükatayana three times in his Nirukta : 


1) 


2) 


3) 


The observation of this scholar is introduced in connection with the debate 
whether upasarga carries an independent meaning. Here Sakatüyana, as 
Yàska records opposed the current view of the Nirukta school that the 
prepositions do carry their meanings independently and Yaska 
communicates that na nirvaddhd upasargd arthannirahuriti §akatdyanah 
(1.3). 

Yüska places Sükatüyana among the grammarians as he introduces the 
different conflicting opinions regarding radical origin of all the 
substantives, tatra — sarvüni ndadmanydkhyGtajaniti — $akatüyano 
nairuktasamayasca (1.12). The separate reference to Sakatayana indicates 
that he did not belong to the Nirukta school. That he belonged to the school 
of grammar is rather evident as Yaska communicates the contrary view 
of the grammarians just immediately after by declaring na sarvGniti gdrgyo 
vaiyakarananümcaike. The separate reference to Gargya of the Nirukta 
school indicates in the same way that Gargya maintained a different opinion 
than the current view of his school. 

Yiska refers to Sàkatüyana once more to show how Girgya and the school 
of Grammar criticised the mode of finding etymology as introduced by 
Sakatàyana (1.13). They pointed out that Sikatayana derived the parts of 
one word from different verbs ignoring the semantic significance. 


However, it will not be out of place to mention that Panini refers to 


Sakatiyana three times in his Astadhyayi on different occasions. Now, from 
the fore-going discussion we can sum up the following observations regarding 
Sakatiiyana : 


1) 


2) 


3) 


This personality no doubt enjoyed a respectable position in the Vedanga 
literature as his opinions are often quoted or referred to in different 
Pratisakhyas, Yaska's Nirukta and Panini's Vyakarana. 

In all probabilities all these references to Sákatayana indicate one and the 
same person because this name is repeatedly used in singular number. The 
convention shows that the singular number indicates an individual and the 
plural number signifies the lineage of school or genealogy, e.g. iti 
kausitakinah, iti bhállavinah etc. However, it should be noted that the plural 
number is sometimes used as honorific. 

It is observed that on a particular issue (i.e. the elision of v ) contradictory 
prescriptions go by the same name Sakatayana for different Vedas. This 
indicates different methods of reading or recitation for different schools 
did not escape his attention. This also vindicates his great antiquity and 
places this scholar or his school to a time when an individual used to study 
all the four Vedas. 
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Probably a school of grammar and phonology going by the name of 
Sükatüyana was there since a long time and the traces of that are inferred 
by such occasional quotations in different texts of the same nature. 
The ascription of the unddi sutras to this school and its acceptance by 
Panini support also this assumption. 


Skala and Sakalya 

Other two names of authorities, which one comes across most of the times, 
are Sikala and Sakalya. The RP occasionally refers to these two names and 
the VP refers to Sakalya only once. Probably they signify two different 
authorities but belonging to the same tradition. The word Sikala is known as 
a school of Rgveda and the observations go by this name probably indicate 
the rules to be followed in this school. However RP records some observations 
by the name of Sakala and some by Sakalya. 


The observations going by the name of Sakala are enlisted below: 


1) 


2) 


3) 


4) 


5) 


6) 


The followers of Sikala school recommend that the words ending with a, 
à, r, f, i, T, u, ü and not designated as pragrhya become nasalised and 
prolated with three moras (RP 1.64). In this connection the opinions of 
Sarikhayana and Kündamüyana as recorded in the TP (15.7) can be 
mentioned. These two scholars recommend the nasalised pronunciation of 
a prolated samánaksara (but not pragrhya ) as a final letter. Incidentally 
it can be noted that Sankhayana, a well known personality of the Rgvedic 
school is not referred to as a grammarian in the Rkpratisakhya at all and 
the single grammatical observation ascribed to him occurs in the 
Prati$akhya of the Black Yajurveda school. 

This school considers the single u as pragrhya and being connected with 
iti becomes nasalised and long (RP 1.75), e.g. हैं ityü . 

Challenging the view of RP (6.1) that a consonant is repeated after a vowel, 
Sakala observes that a conjunct after a long vowel is not repeated (6.14). 
According to Sdkala the pronunciation of 1 before a sibilant is indistinct 
(RP 6.20) and it should be separately pronounced (RP 60.24). The 
significance of this rule is that before uttering the sibilant one should take 
a pause and pronounce the I indistinctly. This way of pronunciation was 
alternately followed by some while pronouncing a conjunct irrespective of 
the quality of the letter concerned (RP 6.27). 

Sakala recommends that in the kramapütha if two successive changes occur 
in a chain reaction then ignoring the usual rule of uttering two words at 
a time one should utter four words (RP 11.19) e.g. udu su nah. Gargya 
(RP 11. 26) however, prefers the repetition of three words at a time. 
In the samhitapatha there occurs occasionally some changes in words like 
metrical lengthening and others. While reading the kramapdtha some 
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scholars prefer to restore the original forms directly in the kramapdatha 
combining them with the following words. Some others utter the word 
unchanged and then restore it with the addition of iti but according to the 
school of Sükala the word is not only to be restored in the second attempt, 
it is to be repeated too with iti (RP 11.61). 


Sakalya is a very oft quoted name in the entire Vedic literature. The 
observations of Sakalya as found in the PritiSikhyas are listed below : 

1) Regarding the accent Sakalya and other scholars observed that a pracaya 
accent if followed by an acute or circumflex becomes grave (3.22). 

2) Regarding a consonant sandhi Sakalya comments that n and / being 
followed by $ become की and c respectively and $ remains unchanged (RP 
4.13). 

3) An observation going by the name of the father of Sakalya occurs in RP 
(4.4). According to this scholar * preceded by the first mute becomes ch. 

4) The VP introduces the opinion of Sakalya in contradiction with 35100152070 
that visarjaniya remains unchanged before $, s and s (3.10). 

5) Another Sikalya who is designated as Sakalya Sthavira observed that a 
after e and o should be pronounced as e and o respectively (RP 2.8). 


Sakalya is referred to in the Nirukta only once (6.28). It is an important 
and worth mentioning observation of Yiska as he criticized him for splitting 
up the single word vaya incorrectly. As we know that the name Sikalya is 
associated with the preparing of 77271721772. so this criticism is interesting to 
note. 

Panini records the observations of Sakalya in four of his rules (92025) 
and in one of them Sakalya’s observation on padapütha is noted down 
(sambuddhau Sdkalysyetavanarse 1.1.16). However other opinions of this 
grammarian as recorded by Panini are not attributed to him in any of the early 
texts. 

The references to Sákala and Sikalya as great personalities occur in different 
Brahmana texts but not specifically as a grammarian. It is important to note 
that the views of Sakalya are recorded in the Aitareya Aranyaka (AA) and 
Sankhüyana Aranyaka (SA) in connection with the symbolic interpretation of 
the samhità (AA 3.1.2; 3.2.1;6; SA 7.3;16; 8.1311). 

Now from the discussion made above on Sakalya the following observations 
can be deduced : 

1) Tradition ascribes the padapatha to Sàkalya but it is interesting to observe 
that the Sakalya or Sakalyas of the Prütisükhyas do not make any comment 
on this point where as Sikala makes a number of comments on the 
kramapátha which presupposes padapdtha. So it can be suggested that 
Sakalya and Sakala belonged to the same school and we may assume that 
Sakala was a predecessor of Sakalya. 
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2) The great antiquity of this school is indicated by the names of the authorities 
like Sthavira Saknlya or Sikalyapiti. These two names have occurred in 
the RP. The former one is referred to twice in the AA and thrice in the 
SA also in connection with the symbolic interpretation of samhita. All 
these indicate that after the name of Sikalya a tradition of grammar 
emerged and developed. Some of this tradition made some philosophic 
deliberations also on samhità as recorded in the AA and SA. 

3) However, the opinions of this school were rated high by the authors or 
compilers of the Siksis and Prátisakhyas and later by the great grammarian 
Panini also. 

4) No text of this school is available now but its importance can be inferred 
from the occasional references of Sikalya in different texts including 
Nirukta. 

5) Sdkalya is taken as a great teacher by the tradition and his name has been 
quoted in the As$valayana Grhya Sūtra (3.4.4) along with as many as thirty- 
two teachers to whom water-libations are offered. 


Conclusion 


In fact a number of scholars are quoted or referred to in the ancient texts. But 
unfortunately the original texts of many of these scholars are lost into oblivion 
and these scholars are remembered through these scanty references. Sakatfiyana 
and Sakalya are two such scholars having reputation as grammarians. So in 
a way the present day researchers need to depend on the ancient but basically 
secondary sources and their scanty references there in to have some idea of 
their works. So these scholars are forgotten in that sense. But it is no doubt 
that a study of these references may help to trace the missing line of history 
of grammar evolved from the Pratisakhyas. 
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PRAKRT PROSODY AND SANSKRIT POESY 
Dr. Suchitra Ray Acharyya* 


Metrics is known to us as a Vedanga. Holy scriptures rest on it. Science of 
metrics is as old as Vedas. From the remote past to present day we find a 
lot of literature in India. Most of them are enshrined in the metrical lore. Metrics 
means a binding that had to be adhered strictly. Yāska in Niruka! has said 
""Chandamsi Chadanat’’. In the Dhatupath we get ''Chada acchadane’’. Here 
root is ‘‘Chad’’. In the Chindogyopanisad? we get the interpretation that the 
gods in order to get rid of death enter into the three Vedas and cover themselves 
with the meter. ‘‘Devi vai mrtyorbibhyatah Trayim Vidyàm Pravigan te 
chandobhiracchidayanyadebhiracchidayarmstacchandasim chandastvam’’. We 
get ''chadi samvarane. VidhuSekhar Bhattacharyya says meter is the 
imperishable quality of the syllables which has been recognized, fixed or 
covered. In a hymn of he Rgveda the word is mentioned as chandarhsi. 
According to Weber the word chandas comes from the root chand not from 
chad. Goldstücker too says the word ‘chanda’ means the sense of ‘desire’. The 
root *chand' is used in the sense of ‘desire’. 

""Prosody as a science is firstly traceable in a definite but crude form in 
the occasional utterances of the seers. It is in this stage the ground of the history 
has been prepared. This has been designated as the stage of revelation. 

Detailed reference of meters and the technical terms pertaining to metrics 
appearing in the Brahmanical literature speak of the developed form of this 
science in the subsequent ages. The process of crystallization has been followed 
through the ancillary works like PratiSakhyas, Nidana sutra and Sünkhayana 
Srauta Sütras. It is in this stage that they have had their treatment and 
recognition as the Scientific principles. This stage has been termed the formative 
stage.’’? 

Many literary products are found in the period succeeding the Vedic one. 
We find in this period the Brahmanas. The Buddhists and the Jainas each with 
rich and distinctive literature of its own. Side by side epigraphical literature 
on the one hand and the Buddhist Sanskrit literature are found on the other hand. 

"Classical Sanskrit metres exerted influences on the Pali and Prikrit 
literature during the early and middle ages respectively. On theoretical side, 
the Pkt. Metres also owed their allegiance to the authority of the Sanskrit 
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metrics. Gradually, the Pkt. Metrics when came into prominence, took hold 
of the whole regime. The early Prikrit writers maintained the quantitative value 
of syllable very rigidly in the case of the Aksaravrttas whereas in the late 
century. Sanskrit poets like Caturbhüja introduced rhymed feet in his Kavya 
Haricaritam. As a result of such an attitude. Metres have become more and 
more widely extended in their scope.’’4 

‘Chanda’, the metre or metric is a technical discipline. The first evidence 
of this discipline is traced in the verses of the Rgveda. Metre has phychological 
and practical points of view. It is a vehicle of human emotion and desire. Almost 
the same sense is reflected in some verses of the Rv. (Rgveda). 

chandah padau tu vedasya 

hastau kalpo’tha pathyate 
jyotisimayanarh caksur 

niruktam $rotramucyate. 

This verse indicates that metre (chandah) is the lower limb or feet and 
grammar (व्याकरण) is the mouth of the 'sadanga vedapurusa’. Feet are the organs 
those make being capable of moving. Similarly Vedic Rks are based on metre 
i.e. according to accent. Even, if not properly accented in accordance with 
‘chanda’ the meaning of Vedic Rk becomes opposite. So prosody in Vedic 
literature is of utmost importance. In classical literature also prosody is of 
immense value. Prom time immemorial prosody exists in the soul on Indian 
literature. It has been divided into two categories namely Vedic and Classical 
Prosody. In Vedic literature chandas means only the number of syllables : 

'yadaksaraparimanam tacchandah; matrüksarasamkhyaniyati vakchandah’. 
Vedic metres are called alaukika (superhuman) while classical are called laukika 
(human). 

‘cittahladajanakarh chandah’ : That means metre fills the heart with joy and 
pleasure. A song fills the heart of the singer and listeners with joy and pleasure. 
So also poem (kàvya) with ‘‘laghu guru’’ accents gives pleasure to the authors 
and readers. In Sanskrit Prosody ''yati'' is the determiner of the pause. Different 
pauses used at the end of a parva, at the end of a line (pada) and in appropriate 
places within a line, enhance the lucidity and sweetness of kavya. An endeavour 
has been made in this paper to show how Pkt. & ApabhrarhSa metres influenced 
the Skt. Prosody. 

Peculiarities of Vedic metrics are extended through Vedic literature and 
onward. These metrical principles are regarded as the forerunner of classical 
metres so far as rhythm is concerned. When we look at the epigraphical 
literature we find some metrical principles of Vedic period. In the Yogimara 
cave near Ramgad hill an inscription is found engraved. It has only three lines. 
As the first word of the edict is '$utanuka' it is known as ‘Sutanuka pratnalipi’. 


4. Mitra, Arati, 1989. Origin and development of Sanskrit metrics, P. XIV. 
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It is contemporary to ASokan inscription and very much valuable in the history 
of language. The verse runs thus : 

Sutanuka nàme devadasikkyi 

tam kimayittha Valiina Seye 

Devadinne nime lupadakkhe. 

This well known verse can be scanned as Matrisamaka Tripadi type. This 
may be said Tripad Jagati of Vedic principle. 

According to the rule of RK Pratisikhya unit of twelve syllables can be 
named as jagati. Jagati however follows ‘Gayatri’. It has four pada and yati 
in the seventh aksara. 

In Prükrt Arya is known as gatha or gāhā. This may be called is the special 
and only one metre in Prakrt. Apabhrarnśa mertes are many in number. Varieties 
of Apabhraméa metres may be rival of Skt. Metres in number. 

]t is needless to say that the contuinity of Vedic metres touched 
Apabhraméa metres also. It can be easily proved from the peculiar features 
of the Apabhrarnfa metres. ‘‘M.M. VidhuSekhara Sastri has faith in this 
contention and adds that both Skt. and Pkt. owe their existence to the subsequent 
development of the Vedic language from which two streams of this sister 
languages originated and flowed down to us. In the scholarly and lucid 
exposition of Anirvana, we find side by side the existence of Pkt. and literary 
languages in the Vedic period. This Pkt. is nothing but the language of the 
common people.''? 

Except ‘Arya’ and Vaitülrya most of the Skt. metres are aksaravrtta and 
samüksarapaáda. These are the contribution of Prakrt in Sanskrt. Pkt metres have 
the following characteristics : 

'*]. Pkt. metres are generally based on mitras. 

2. Orthographic characters of syllables are not necessarily maintained in 
the Pkt. as in the Skt. metres. 

3. Rhyme alliteration are the factors mostly counted to be essential in the 
Pkt. But rhyme is not necessary for the Skt. metres. 

4. Caesura is an essential element and classical authorities restricted the 
use of the same to ganavrttas, whereas the Pkt. versifiers attach little 
importance to this feature. 

5. Eight syllabic ganas are the innovations of the Skt. Prosodists whereas 
five matri ganas have been selected for matra metres by the Pkt. 
prosodists for the Pkt. metres.’’® 

Eight syllabic ganas are ma, na, ja, ra, sa, ta, bha and ya. Five matra ganas 
are ta, tha, da, dha and na. In the Kavidarpana of an anonymous author we 
find the verses : 


5. Mitra Arati, 1989, Origin and Development of Sanskrit metries, P. 284-285. 
6. ibid, P. 288. 
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Neyà mátrücchamde duticaupaficachakalà gana panca 
Duti pafica attaterasa bheillà kacatatapanümà 1৬2 
Vanacchmade una hurmti sabbamuhamajjoham agurulahuno 
Kamaso mana bhaya taha jará sata nama atta tige 11৬3 

The poet in his Kavidarpanam or ‘‘the mirror of poets’’ said that those types 
of metres which were in vogue in his time but not recognized in other §astras 
are to be classed in the type known as Gatha. The verses which have unequal 
number of syllables in their padas, which have more or less number of padas 
are the Matricchandas. The author of Kavidarpana places Gatha (Arya) under 
Catuspadr. But the manner in which it has been defined, speaks of the gana 
regulated Arya comprising the two halves. Pingala made two broad divisions 
of Skt. Metres i.e. vrttas and jatis. Among Laukika metres Jati has been 
forestalled by Pingala. But it has not been distinctly incorporated in theory. 
Jānāśrayī left out the Vedic metres from perview. He took up the Vedic 
terminologies. He made an attempt to apply them to Laukika metres possibly 
with a view to tracing the connecting link. 

In Pkt. we get the only pkt. metre. Kalidasa's use of Apabhram$a metre 
in Vikramorvagiya and Abhijiiana Sakuntalam points to the age when the hold 
of Skt. Metres on Pkt. metres have been already slackened. In the famous verse 
of Vikramorvasiyam we find the metre एकात. 

Piasahi-vittaa-vimanà/ 
Sahi-sahia vaulà samullavai i 
Süra-kara-phamsa-viasia/ 
Tamarase saravarucchange y 

Here thirty (12+18) matras are in the first line and twenty seven (12+15) 
mätrās are in the second line. In this metre mātrās are not same in the each 
pada. 

Doha metre has four pàdas. Number of mätrās are thirteen in the first and 
third pidas. Twelve matris lie in the second and fourth padas. 

mai jania-mialoni 

nisiaru koi harei I 
java nu navatadi-simali 

dharaharu varisei qj 

In this verse, we find the characteristics of the metre Dohà. In the 
Apabhramsa metres we find the style and continuity of Vedic prosody. 

In the Abhijfidna-Sakuntalam we find equal metres, half-equal metres and 
metres regulated by the number of mitra. In the following verses of A.S. 1.2, 
3, 13, 15, 16, 19, 22, 25, 26, 31; 2.13, 2.8, 3.4, 5; 6, 10, 13, 15, 16, 20; 4.12, 
16, 21; 5.13, 11, 16, 18, 21, 28, 31; 6.2, 3, 7, 15, 19, 21, 31; 7.22 we find 
the metre Arya. In the verses 1.4 and 3.14 we find the metre giti. 

kah paurave vasumatim $asati §dsitari durvinitanàm J 
ayamacaratyavinayam mugdhasu tapasvi-kanyüsu jy, 22 
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In this verse we find the speciality of Arya or gāthā. The definition of this 
metre is 
"tyasyah pide prathame dvadaSa-matrastatha trtiye'pi 
astada§a dvitiye caturthake paficadasa sdarya.’’ 
The four pidas contain twelve, eighteen, twelve and fiteen matris 
respectively. | 
tujjha na ane hiaan mama una maano diva vi rattimpi 1 
nigghina tabai batiam tui vutta-manorahái aüngüim qp 14 
In this verse of the A.S. we find the characteristics of ‘Udagatha’ (giti) metre. 
It is a variety of ‘Arya’ in which second half corresponds to first half thirty 
(12-18) matris are in each half and altogether there are sixty mātrās in the 
complete stanza. 


“Tf it is treated in मात्रा scheme, it will be noticed that “सुन्दरी” and “अपरवकृत्र' 
become particular cases of ‘वैतालीय’ and “पुष्पिताग्रा”, and कालभारिणी 


(मालभारिणी) of 'औपच्छन्दसिक', In the former, the first and the third quarters 
contain fourteen short syllables and six syllabic instants and the 2nd and the 
4th, 16 short syllables and eight syllabic instants, followed by a र-गण (-v-) and 


a short and long vowel (v-) “औपच्छन्दसिक' is the same as 'वैतालीय’ with a 


य-गण (v--) at the end of each quarter instead of ल and T p’? 
We can quote here a verse from Ksemendra’s DaSavataracaritam 
Lalitavilisa / kalasukha khelana 
Lalana lobhana / Sobhana yauvana 
manitanava madane [ Verse 173 

According to Dr. Sukumar Sen this verse is written in a metre like Pkt. 
11001120065, He had justified the rhymed production of Ksemendra even in the 
10th cent. A.D. due to the contact of Bengal with Kashmir. Then Ksemendra . 
was a court poet there. 

Giti Arya of Skt. Manuals is a Matra vrtta with sixteen shorts. Sri Harsa 
too accepted that and employed it among Skt. Metres in his Naisadhacaritam. 
Pkt. metres with rhymed and alliterative padas are employed by the Vaisnavas 
in their literature. 

sajala na / li ‘ni’ dala / Silita / Sayane 
harimava / lokaya / saphalaya / nayane Jf 9t Canto 
anila ta/rala kuva / laya naya / nena 
tapati na/sà 1069 / laya Saya / nena 
sakhi ya / ramita / vana 'mà'li / nd ॥ 7th Canto 


In the said excerpts of Gitagovinda we find the view of Prakrt Paingal : 


7. Bose, R.M., Abhijfiana$akuntalam P. 832. 
8. Bhasar irivrtta P. 233. 
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jai diho via vanna 
lahu jīhā padhai hoi so vi lahu ] 

That means long sounds are sometimes pronounced as short. For the 
necessity of metre à, I, 0, e and o are treated as laghu or short. 

In the first excerpts ‘ni’ of nalini is pronounced as laghu ‘ma’ of the word 
vanamalina lying in the third pada of the second excerpt is also pronounced 
as laghu. Pidikulaka meter is found in both the excerpts of the Gitagovinda. 
According to Pingalacarya definition of this metre is : 

lahu guru ekka niama nahi jehd, 
paa paa lakkhaü uttama reha J 
sukai phanimdai kamthaha valaam 
solahamattam paakulaam ff 

A period extending over more than ten or eleven centuries we find no 
departure from the old school excepting slight elaborations and modifications 
of some of the sütras. This stage came to an end with the appearance of 
Vrttaratnakara. In this stage a tendency developed to absorb non-classic 
elements in the fold of Skt. metrics. 

Sanskrit prosody has been classified into three main periods of literature 
namely Vedic, classical Sanskrit and later Sanskrit along with Prükrt and 
Apabhramáa. Some basic characteristics of metres are belonging to each of these 
periods. On the basis of their regulating factors involved in scanning of padas 
these are characterized as Aksaravrtta, Varnavrtta and Matravrtta respectively. 
They are not absolutely detached from each other. They all influence each other 
in various Ways. 

Pada division or the technique of dividing a stanza into more than one part 
is an integral part of the metres from the beginning. This system is meant for 
easy recitation. Almost all classical Sanskrit metres are of four padas. In the 
Matravrtta period especially the Pkt. one maintains a wider range of pada 
divisions stretched from two to eight. 

The Varnavrttas belonging to classical Sanskrit period have introduced two 
system : Aksaragana and Yati. Aksaragann means group of letters basically 
eight in number containing three letters in each, all laghu (short) or all guru 
(long) or combining both the types. Hemachandra in his Chando’ nugasana? says 
‘“‘Sarvadi madhyintaglau trikau mnau bhyau jrau stau Varnaganah’’. Same thing 
is seen in the Chandasütra of Pingala.!° These two types of Varnas (guru and 
laghu) are qualities of letters showing the heaviness and lightness of letters 
in pronunciation. These become central part of consideration for composition. 
The ganas (trikas) are utilized as units for scanning of the padas of a metre. 
Being arranged in different orders of succession these produce varieties sounds 
of word. 


9. 1.2. 10. 1.1-8. 


Acharyya : Prakrt Prosody and Sanskrit Poesy 


The period beginning from Pingala and extending up to Kedära is designated 
as the Orthodox period in the history of Sanskrit metrics. During this period 
more or less complete shape of the docrines of Skt. prosody has been outlined. 
The works of the period contributed nothing new but the result of the earlier 
speculation. Next comes post orthodox period starting from Ksemendra. Works 
of this period emphasis on metrics as a discipline, its practical application side 
by side with the general principles. Conception of Sabdaguna samadhi or 
expressional adjustment and uddirta or gravity or sobriety complied with 
sublimity is the role of the metres in the function of the verse composition 
through the aksara arrangement. ‘In the treatment of Laukika metres Halayudha 
dilates Gana, Matra and Aksara. Matra metres were treated by him in the line 
of Pingala and divided into Ganajatis and Nirganajatis’. To form a just estimate 
of the forces at work in the way of evolution of Chandasastra Mrtasafijivani 
of Halayudha and bhasya of YadavaprakaSa are proved to be indispensable. 
The period under review may be designated as the post orthodox period. During 
this period we see that the ultimate standardization of a more or Jess complete 
shape of doctrines of Skt. Prosody has been outlined.'!! 

In Kedüras Vrttaratnakara classical Skt. Metrics attained the rank of an 
independent discipline. '*Kedara$ spirit of adjustment would not forego the old 
sastric leaven. At the same time Kedira understands that like Prayogaáàstra, 
metrics is essentially practical and cannot as such brush aside the authorities 
of usage. That is why in the midst of the diversionary activities. Kedara extends 
a just response to the spirit and manner of non-classical study. Direct sanction 
is however crystallized in the Chando'nusàsana of Hemachandra.’’!* However 
Hemachandra's approach in metrics strikes a different note from his predessors. 

*Poetical licence has been allowed to enjoy in Pkt. tradition. The 
orthographical characters of the syllables in the metrical lines are not restored 
rigidly. What is vague and slightly hinted at first in Skt. manual Vrttaratnükara | 
is carefully set forth in Hemachandra but is finally established in Pkt. 
Paitigalam.'' 12 

*' Appearance of Prakrt Paingalam in the horizon of this period is to usher 
in a new era. Along with some independent works embodied after the fashion 
of Prükrt Paingalam with the various plentiful but inferior manuals in which 
new experiments were tried, new vein of thoughts were opened, a new order 
of writers were created, we have the third epoch of great fertility during which 
all the older ideas being crucially criticized are transmuted into things better 
suited to the needs of the new era.” 4 


11. Mitra, Arati, 1989, Origin and development of Sanskrit metrics, P. 63. 
12. ibid., P. 66. 

13. ibid., P. 75. 

14. ibid., P. 3. 
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List of Abbreviations 
Pkt. - Prakrt 
Skt. - Sanskrit 
H.C. - Hemchandra 
A.S. - Abijtànasakuntalam 
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समीक्षकः डॉ. श्रीरवीन्द्रनाथभट्टाचार्यः शास्त्री* 


देवाधीश्वररत्नमुकुटी रत्नावलीसंस्फुरद्‌ 
द्योतद्योतिभूधरेन्द्रतनुजाविश्वेशपादाम्बुजम्‌ | 
नत्वा हन्त रवीन्द्रनाथ इह यः किश्चिन्निजप्रज्ञया | 
धीराणां पुरतो नतेन शिरसा प्रस्तौति शोधात्मकम्‌ ॥ 
इ्प्राप््यनिष्टनिरसनयोरलौकिकोपायभूतेषु चतुर्षु वेदेष्वथर्ववेदो लोकस्य परमोपकारकः(१)। 
यद्यपि यज्ञकर्मणि तुरीयवेदस्यास्य विशेषरूपेणोपयोगो न भवति, तथापि लोकोपकारके 
भैषज्यविधौ महन्महत्त्वमस्याथर्ववेदस्य दरीदृश्यते | तन्महिमप्रतिपादने शेषोऽपि अशेषतया 
न समर्थः का कथा मादृशानामल्पज्ञानाम्‌ | विंशतिकाण्डात्मकोऽयं वेदस्तत्र पञ्चमे काण्डे 
रोगनिवारकमन्त्राणां संग्रहः कृतः | 
रोगा राक्षसेभ्यः समुत्पद्यन्ते | भैषज्यसूक्तेषु कुत्रचिन्निवारकौषधीनामावाहनस्तुतिभ्यां 
रोगाणामुपशमनं निगदितम्‌ | कुत्रचिज्जलेषु निहितविशिष्टरोगनिवारकणशक्तेः स्तुतिः कृता | 
कतिपयसूक्तेषु रोगकारणीभूतराक्षसानां निवारणे समर्थस्याग्नेः स्तुतिर्वर्णिता | 
अथर्ववेदीयप्रयुक्तकौ शिकसूत्रेष्वायुर्वेदीयरोगाणां लक्षणमीमांसाविस्तृतरूपेणाभिहिता | तत्रैव च 
ज्वरस्यालघुमीमांसा विनिर्मिता | अनियमतोऽत्यन्तपीडाकारकोऽयं ज्वरस्तक्‌मनुनामकराक्षसान्‌ . 
समुत्पद्यते | | 
ज्वरस्यास्य लक्षणं शमनोपायश्चाथर्ववेदस्य पश्चमकाण्डीयद्वार्विशतितमे सूक्ते वर्तेते;- 
अयं यो विश्वान्‌ हरितान्‌ कृष्णोष्युच्छोचयन्नग्निरिवाभिदुन्वन्‌ | 
अधा हि cep नरसो हि भूया অভরান্দক্লিঘহাভ वा परेहि॥ 
यत्‌ त्वं शीतोऽथो रूरः सह कासावेपयः | 
भीमास्ते तकूभन्‌ हतयस्ताभिः स्म परि वृङ्ग्धि नः॥ (५. २२) 
षष्ठे काण्डे काशनिवारकमन्त्रा वर्णिता विलसन्ति। एषां मन्त्राणां प्रयोगेण 
काशरोगोपशमनं भवति | तदूयथा- 


* अध्यापकः, संस्कृतविभागे कलिकाता विश्वविद्यालयः 
(१) शान्तिपुष्ट्यभिचाराथी एकब्रह्मर्त्विगाश्रयाः | 
क्रियन्तेऽथर्ववेदेन त्रय्येवात्मीयगोचराः॥ (भदट्टपादाः) 
पुरोहितं तथाथर्वमन्त्रब्राह्मणपारगम्‌ | (মাল) 
अभिषिक्ताञ्थर्वमन्तरै्महीं werk ससागरम्‌ | (मार्कण्डेये) 
पौरोहित्यं शान्तिकपौष्टिकादि राज्ञामथर्ववेदेन 
कारयेद्‌ ब्रह्मत्वज्च इति वैष्णवीये | 
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यथा मनो मनस्केतैः परापतत्याशुमत्‌ | 
एवा त्वं कासे স पत मनसोऽनु प्रवाय्यऽम्‌ || 
यथा सूर्यस्य रश्मयः परापतन्त्याशुमत्‌ | 
एवा त्वं कासे प्र पत समुद्रस्यानु विक्षरम्‌ (६० १० ५) 
रक्तस्रावरोगः प्रथमकाण्डे स्तम्भकमन्त्रा विलसन्ति । तेषां प्रयोगेण वर्धितरक्तस्रावः 
प्रशाम्यति | मन्त्रौ- 
असूयी यन्ति योषितो हिरा लोहितवाससः। 
अम्रातर इव जामयस्तिष्ठन्तु हतवर्चसः | 
परि वः सिकतावती घनुर्बृहत्यऽक्रमीत्‌ | 
तिछतेलयता सु कम्‌ ॥ (१.१७) 
रुधिरस्रावनिवृत्तये मन्त्रावेतौ स्तः | 
अनन्तरं षष्ठे काण्डे गण्डमालानिरोधका मन्त्राः संगृहीता भवन्ति; = 
पञ्च च याः पञ्चाशच्च संयन्ति मन्या अभि। 
इतस्ताः सवी नश्यन्तु वाका अपचितामिव ॥ 
सप्त च याः स सप्ततिश्च संयन्ति tar अभि। 
इतस्ताः सवी नश्यन्तु वाका अपचितामिव ॥ (६.१५) 
केचिद्रोगाः क्रिमिजन्या भवन्ति, आधुनिकचिकित्साविज्ञानपस्चताविदं शोधकार्य नितान्तं 
गौरवान्वितं भवति | अथर्ववेदविज्ञाने तु पूर्वत एव शोधविषयः सुरक्षितोऽस्ति । क्रिमयो 
बहुविधा भवन्ति | तेषां विनाशेन रोगनिवारणं जायते | यथा- 
अन्वान्त्यं शीर्षण्यमथो पार्ष्टेयं क्रिमीन्‌ 
अवस्कवं व्यध्वरं क्रिमीन्‌ वचसा जम्भयामसि ॥ 
ये क्रिमयः पर्वतेषु वनेष्वोषधीषु पशुष्वप्शन्तः | 
ये अस्माकं तन्वऽमाविविशः सर्वं तद्धन्मि जनिम क्रिमीणाम्‌ ॥ 
सरूपौ gr विरूपौ द्वौ कृष्णौ द्वौ रोहितौ द्वौ । 
aya बश्नुकर्णश्च गृधः कोकश्न ते हताः॥ (५.२३) 
आरोग्यपरकमन्त्रा अस्मिन्‌ संसारे सर्वेषां मानवानां स्वतन्त्ररूपेणेयमिच्छा जागर्ति, यद्वयं 
जीवेम शरदः शतम्‌ | बुद्धेम शरदः शतम्‌, पूर्वेम शरदः शतम्‌, भवेम शरदः शतम्‌ | 
एतादृशी भावनाथर्ववेदविज्ञाने त्वनेकत्र लक्ष्यते | यत्र मानवो मृत्यो दूरममरत्वञ्च समीपञ्च 
जिगमिषति सुस्थिरमारोम्यञ्च चिकीर्षति | यथा- 
मां पापं न स्पृशेत्‌, मृत्युर्न ग्रहेतू, मृत्युस्तद्‌ दूरं गच्छेत्‌, मृत्युपदं लभेय, चिरं सूर्य 
पश्येयम्‌, दीधीयुस्त्वाय करे रक्षासूत्रवन्धनस्य मणिवन्धनस्य विधानमप्यत्रास्ति | सप्तदशकाण्डे 
विस्तृतविवरणमेतेषां वर्तते । अथर्ववेदस्य भिषग्वेद इति महती संज्ञास्ति | 
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तस्या विचारे तथा लोकप्रचलितासु भैषज्यशास्त्रस्थ सामग्री समुपलभ्यते सा त्वन्यत्र 
दुर्लभा । 

ऋग्वेदे चौषधिसूक्तं लक्ष्यते | यत्र खलु स्वरूपस्थानवर्गीकरणप्रभावानां वर्णनं विद्यते | 
परन्तु तत्र ऋग्वेदे वीजरूपेण यदृभैषज्यविज्ञानमस्ति, तदुपबृंहणमथर्ववेदे विद्यते | अस्मिन्‌ 
क्षेत्रे अथर्ववेदेनैतादृशी उर्वरापृष्टभूमिः संसृष्टा यस्यामायुर्वेदमूलसिद्धानां मूलानि समाहितानि 
सन्ति | वातपित्तकफरूपत्रिदोषास्तत्र मौलिकसिद्धान्ता एव | 

अस्मिन्नेवाथर्ववेदे पञ्चविधवातदोषस्य निरूपणं वर्णितम्‌ | पित्तार्थं॑मायुपित्तयो्ृयोः 
शब्दयोः प्रयोगो जातः | कफार्थं वलासशब्दो लभ्यते | अनेन दुर्वलता-कारकामजस्तथा 
वलासजन्यो विकारो गम्यते पिप्पली वातविनाशिका | व्रीहियवौ अवलासकौ स्तः । प्राणाड़े 
वैश्वानरो विश्वम्भरोऽथवा विश्वशम्भुवी नामकत्वं प्रदत्तम्‌ । शरीराङ्गाणां समीक्षणं 
शारीरिकवचनाज्ञानं प्रकाशयति | अस्मिन्‌ वेदे शपथ्यवरूण्यरोगयोः प्रकारद्वयं वार्णतम्‌ | 
तत्रैक आहारादिजन्योऽपरस्य शापादिप्रसूतः। शरीरस्थव्याधीनामाश्रावशब्दस्य प्रयोगो 
लभ्यते । 

रोगेषु कास - हदद्योत - हरिसा - किलास - कुष्ठ - हदयामय वलास - पर्वभेद 
- गण्डमालाचित - विद्रधि - विसल्यक जायन्य - मूत्राघाते - वातीकार - वालज्युन्माद 
- राजयक्ष्मा उरुधाताश्मरी - ada - छर्दि - मदमूच्छा - क्लेव्यादिरोगाणां परिचची 
लभ्यते । 

आवधिकज्वरार्थं॑तकूमनूविषमज्वरयो af वाह्लीकगन्धार-मठ्जुवदूमहावृष - ag- 
मगधादयोऽस्य क्षेत्राणि वलासोऽस्य बन्धुः काशिका चास्य भगिनी कथिता | अस्मिन्मेवाथर्ववेदे 
दृष्टादृष्टरूपाणामनेकप्रकारक्रिमीणां तज्जन्यरोगाणाञ्चोल्लेख उपलभ्यते | सम्पूर्णवैदिकसाहित्ये 
आथर्वणानामौषधिज्ञानं सर्वोक्ृष्टमासीत्‌ । रुग्णपशूनां प्रयोगो यागनिषिद्धः | एतस्मात्‌ 
कारणान्मनुष्यवत्‌ पशवोऽपि चिकित्सादिभ्यः स्वस्था भवन्ति स्म | 

वनस्पतिवर्गे सामान्यलतागुल्मेभ्यः पृथकरणार्थ विशाल-वृक्षाणां कृते वनस्पतिशब्दस्य 
लधूनां कृते औषधिशब्दस्य प्रयोगोऽभूत्‌ | तत्रैवौषधीनां चत्वारो वर्गाः सन्ति, यथा-वनस्पतिः 
वानस्पत्यः वीरुत्‌ औषधश्न कल्पभेदेनौषधीनां चत्वारो वर्गा आसन्‌ — आथर्वणी आङ्भिरसी 
दैवी मनुष्यजा चेति । यासां प्रयोगः शान्तिपौष्टिककर्मसु भवति । ता आथर्वण्यो भवन्ति | 

मारणमोहनोच्चाटनेषु प्रयुक्ता आङ्किरस्योऽजरामरकाविका रासायनिका दैव्यः सामान्यश्च 
मनुष्यजाः कथ्यन्ते स्म। औषधोत्पाटनानन्तरं भूमिरोहनाय प्रार्थना चाभवत्‌ | 
कैरातिकाकुमारी औषधिमुत्पाटयति तथा युवा भिषक्‌ तदूविनियोगं करोति a | 

अथर्वश्रुतावेकनवत्यधिकैकद्विशतौषधीनां नामानि प्राप्यन्ते। इमानि नामानि 
यथाप्रसङ्गमागतानि कुत्रचित्‌ सूची नास्ति। | 
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अत एव ज्ञायते यदेतासां सड्ख्याधिकासीत्‌ । यो भिषक्‌ एतासां सम्यक्‌ प्रयोगं करोति 
स योग्यो बुध्यते wl स एवौषधीनां छस्वदीर्धीविपाकस्य (परिपक्कस्य) पूर्णज्ञाता भवति 
स्म | औषधगतकार्यकारिणी शक्तिस्तद्वीर्यमिति प्रगदिता | इमा नानावीर्या विश्वतो वीर्या 
वा कथिता | 
औषधिरसायनज्ञानमण्डितप्रवरचिकित्सकस्य भिषक्तमः स्वयं स्वकीयौषधशालाया- 
मौषधनिमीणं करोति स्म। तासां क्रयविक्रयौ अपि भवतः स्म | 
शरेष्ठभूमेः प्राप्तौषधयो महत्त्वपूर्णा आसन्‌ | 
आथर्वणमष्र्षिव्यीणामौषधिज्ञानं कियत्सम्मतमासीदिति अनेन तथ्येन नानुमीयते । 
यदस्मिन्‌ वेदे सवाधिकौषधीनां परिचर्चा विहितास्ति | परवर्तिनि ब्राह्मणोपनिषत्साहित्येऽपि 
इतोऽधिकौषधीनां निर्देशो नोपलभ्यते । एतासां प्रयोगा मूलजननगर्भप्रज्रावनगभीधा- 
नगर्भदोषनिवारणादिषु कर्मसु प्रयोगो भवति स्म। अथर्ववेदानुशीलने इदं स्पष्टं भवति यत्‌ 
— तदानीमौषधविज्ञानं पयाप्तमुन्ततं परमोन्नतमासीत्‌ | 
यदूदीर्घकालीनानुभवस्य घ्रयोगस्य च परिणाम आसीत्‌ | तदतिरिक्तमायुर्वेदस्यान्याङ्गानां 
विशेषतो विकृतिविज्ञानस्य चिकित्साशास्त्रस्य पयीप्तविकाशस्तत्काले बभूव | 
एतस्मात्कारणात्‌ परवर्ति-नामायुर्वेदीय-संहितानामथर्ववेदे एव भक्तिः श्रद्धाश्च प्रकटिता | 
अथर्ववेदकालपर्यन्तमायुर्वेदस्य॒ सैद्धान्तिकक्रियात्मकपक्षयोश्च पयीप्तविकाश आसीत्‌ | 
तदाधारकमाश्रित्यायुर्वेदीयचरकादिसंहितादिग्रन्थानां रचना सञ्जाता | अथर्ववेदस्यास्य महत्त्वं 
aga बहुधा वर्णनं लक्ष्यते | 
न तिथिर्न च नक्षत्रं न ग्रहो न च चन्द्रमाः। 
अथर्वमन्त्रसम्प्राप्त्या सर्वसिद्धिर्भविष्यति ॥ 
यस्तत्राथर्वणान्‌ मन्त्रान्‌ जयेच्छ्रासमन्वितः | 
तेषामथोद्भवं कृत्स्नं फलं प्राप्नोति स ध्रुवम्‌ || 
यस्य राज्ञो जनपदे चाथवी शान्तिपारगः | 
निवसत्यपि तद्‌ राष्ट्रं वर्धते निरुपद्रवम्‌ ॥ 
तस्माद्‌ राजा विशेषेण त्वथर्वाणं जितेन्द्रियम्‌ | 
दानसम्मानसत्कारैर्नित्यं समभिपूजयेत्‌ ॥ (अ.प.) 
अथर्ववेदभाष्यभूमिकायामपि श्रीमता सायणाचार्येणापि प्रोक्तम्‌; आमुस्मिकफलप्रदं वेदत्रियं 
व्याख्याय साम्म्रतमैहिकामुष्मिकफलं व्याख्यातुमिच्छति(१)। 
वेदा अनादिकालादेव qu: संविधानरूपाः सन्तः चेतनाचेतनरूपेषु समस्तेष्वपि जीवजातेषु 


(१) व्याख्याय वेदत्रितयमामुस्मिकफलप्रदम्‌ । 
ऐहिकामुष्मिकफलं चतुर्थ व्याचिकीर्षति ॥ 
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सर्वजनकल्याणाय निदर्शयन्ति । वैदिकवाडूये ज्ञानविज्ञानसम्बद्धानां धर्मदर्शनसदाचारसंस्कृति- 
नैतिकसामाजिकप्रभृतीनां विषयाणामाधिभौतिकाधिदैविकाध्यात्मिकरूपया त्रिविध-भावापन्नया 
दिशा गम्भीरं प्रामाणिकञ्च विवेचनं समुपलभ्यते। वेदे प्रतिपादितानां 
शब्दप्रमाणरूपाणामलौकिकोपायानामप्रतिहतरूपास्मृतिः प्रत्यक्षानुमानादिक्षेत्रेभ्यः अतिरिक्त 
रूपेण प्रत्यवस्यति | एतेनेव वैदिकवाङ्गयस्य अभिनवत्वमप्रतिमत्वं सार्वजनीन-रूपत्वञ्च 
निष्पद्यते । एतादुशैरेव श्रुतिवाक्यैः अनुधाणिताः स्मृतिपुराणादिरूपा ग्रन्थाः 
धर्मादिस्वरूपव्याख्यानाय विस्तरेण प्रवर्तिताः सन्तः स्वकीयां प्रमाणतामभिवहन्ति | 

साम्प्रतिके वैज्ञानिकेऽस्मिन्‌ युगे ज्ञानविज्ञानयोः विविधेषु क्षेत्रेषु शोधानुसन्धाय লললিষ্টিল 
नवीनं प्रवर्तनं, मौलिकं वैदिकोद्धरणं विना पुर्णतामुपैतुं नार्हतीति प्राच्यपाञ्चात्त्यविदुषां 
काचनाभिनवा सम्मतिः भूयोभूयस्त्वे समभिगम्यते । तत्त्वज्ञा ऋषिमहर्षयो मन्त्रादिषु 
ज्ञानविज्ञानयोः व्यष्टिसमष्टिरूपं सर्वमपि तात्त्विक चिन्तनं तस्य प्रक्रियाजातञ्च सम्यगभिधाय 
मनुष्य-जीवजातान्‌ बहूपकृतवन्तः। ऋषयो वैदिकमन्त्राणां द्रष्टारः सन्ति न तु कतार: | 
तथाच मीमांसकैः “ब्रह्माद्या ऋषिपर्यन्ताः स्मारकाःन तुकारकाः | अलौकिकसामर्थ्यशालिनो 
ऋषयो दिव्यया प्रतिभया मन्त्राणां दर्शनं लब्धवन्तः\१)। तेषां घ्रकाशस्तद्‌ धियि 
अवतरितोऽभूत्‌ | ऋषि” इत्येतस्य पदस्य व्युत्पत्तिलभ्योऽर्थः — ऋषति पश्यति इत्येव 
मन्त्रद्रष्टा पदवाच्यः | ऋषिशब्दः इगुपधात्‌ किदित्यनेनौणादिकेन सूत्रेण इनि कृते निष्पद्यते | 
निरुक्ते विद्यमानाः 'नद्येनास्तपस्यमानान्‌ ब्रह्मस्वयम्भ्वानर्घत्‌” । इत्यादिकाः पङ्क्तयः 
ऋे्न्त्रदरषटृत्वमुपपादयन्ति । wd) वेदात्प्रसिद्धयतीत्यविवादम्‌ | अतएव वैदिकवाङ्मयं 
चिकित्सादि-ज्ञानविज्ञानगतानां विषयाणां सर्वलोकोपयोगि प्रामाणिकं स्वरूपं भजते इत्यत्र 
मनागपि नास्ति शङ्कापङ्ककलङ्काड्कलवलेशक्लेशोऽपीति दूढमना eed प्रबोभवीमि | तत्र 
भेषज्यतत्त्वसम्बद्ं स्वरूपजातं चिकित्साविज्ञानस्य मौलिकसिद्धान्तस्वरूपं स्वल्पं चर्चितम्‌ | 
अनेनाधरुनिकचिकित्साविज्ञानाय सकल्पमौ चित्यमुपयोगित्त्वञ्च नूनमेवापादयिष्यतीति मन्यामहे | 
अन्ते - 

यं वेदाः प्रतिपादयन्ति बहुशस्त्वेकं परं शाम्प्वतं 
यल्लीलारसमाधुरीस्मरणतो मोक्षो विदा लभ्यते । 
सद्भक्ता मुनयः सदा परतरानन्दाय गायन्ति यं 
तच्छ्रीकृष्णपदाम्बुजं भवतु मे स्वालम्बनं सत्पथे ॥ 
(१) युगान्तेऽन्तर्दितान्‌ वेदान्‌ सेतिहासान्‌ महर्षयः | 
लेभिरेतपसा पूर्वमनुञ्चाता स्वयम्भुवा ॥ (मः स्मृतिः) 

(२) चातुर्वण्यं त्रयो लोकाश्चत्वारश्चाश्नमाः पृथक्‌! 


भूतं भव्यं भविष्यन्च सर्व॑ वेदात्मसिद्धयति ॥ (मनौ) 
अयमेव समग्रश्लोकः | 
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THE ULTIMATE REFUGE 
Dr. Narayan Kumar Chattopadhyay* 


In the Upanisad Brahman or the Absolute is stated as, - ‘satyam jiiánam anantam 
Brahma’. It means that Brahma or the ultimate reality is “Truth-incarnate, 
knowledge-incarnate and endless entity'. The just utterance of this scriptural 
narration is very attractive and pregnant with meaning. 

Now we shall try to apprehend the inner significance of the sentence. The 
word ‘satyam’ or truth is derived from the sanskit root ‘as’, which means ‘to 
stay’. That which remains always is called ‘truth’; our life-principle or ‘prana’ 
or elan vital! remains always. Even this life-principle or ‘prina’ is not 
destroyed with the destruction of the mortal frame. After enjoying the fruits 
(results) of destined deeds or karma of the good or bad types the non- 
emancipated Atman or prina gets or holds a new gross body or worldly frame. 
The spiritual literatures of this world have been evolved centering round this 
nucleus of pràna or life-principle. Those who do not subscribe to the theory 
of transmigration of soul, the spiritual literatures of them have also been framed 
by the nucleus of prana or elan vital. 

The above mentioned word 'jüana' is derived from the root ‘jfia’, the 
meaning of which is feeling, intelligence, mode of intellect, consciousness etc. 
Thus we notice that the knowledge-incarnate Brahman is Consciousness-in-it- 
self. 

The.meaning of the Upanisadic word 'ananta' denotes which has got no 
end, i.e. which is endless. In the maseuline gender the word 'ananta' signifies 
"Visnu', Baladeva etc. 

In the neuter gender it signifies Brahma or the sky and in the feminine gender 
it implies earth, Parvati etc. 'Ananta signifies unending entity. Brahman is all- 
pervading entity. It is not conceivable or estimated by any means. 

The word Brahman is derived from the root ‘brh’ with the affix ‘man’. The 
sanskrit root ‘brh’ means ‘to spread’. In the scripture there is a famous saying 
- 'brhattvüd brmhanatvüdvà atmaiva Brahmeti giyate’. It significs that ‘since 
it is great and be spread, Atman or the individual soul is termed or stated as 
Brahman'. 

Thus we see that which is truth-incarnate or omnipresent and which is 
Consciousness-in-itself and at the sametime unending is stated as Brahman. In 
the Rgveda there is the Visnu sükta; Visnu is narrated there as the all-pervasive 
reality. The word 'Visnu' is derived from the root ‘vis’ which also denotes 
'to spread'. 

The all-pervasive Brahman dwells in every creatures as ‘prana’ or 
"breathing-principle'. Human beings are also nourished by this life-principle 
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or prina or Atman or Brahman. The word priina is derived from the root ‘pra- 
an’ with the affix ghafi. The root 'an' means ‘to breathe’, that which sustains 
us fully that is called *prána'. The word Atman is derived from the root ‘ata’ 
which is also meant ‘to spread’. Therefore, we see that the scriptural words 
Brahman, Visnu and Atman have been originated from that root which implies 
spreading. i.e. to spread. The life-principle 'prana' is spread through the 
different modes of penance and thereby the corporeal consciousness of the 
human being is merged with the cosmic conciousness which is the prime aim 
all the spiritual aspirants. 

Through sadhana or strenuous yogic practices a human being, being initiated 
by the God-sent preceptor or guru with the specific ‘nama’ (the name of God) 
or *mantra' (that which escapcs one from mundane thinking) starts his spiritual 
journey. The spiritual aspirant bears the *prarabdha' or the ‘works undertaken’ 
with patience or fortitude. Being the passive-onlooker on all the worldly affairs 
and surrendering fully on the grace of the Almighty, believing that god has 
taken all his burdens, the spiritual aspirant could be liberated ultimately through 
the grace of the destined guru or the Almighty. 

In the ‘Srimadbhiagavatam’ it is stated that the ontologists or the spiritualists 
think which reality as non-dual truth, that is subscribed as Brahman by the 
Advaita ৬০051001119, Paramatman by the yogins and God by the devotees. The 
non-dualists or the Advaitins ask the paramàtma or the ultimate truth as 
Brahman, the yogins call it as Paramatma and the same ultimate truth is taken 
as Bhagavan or God by the devotees of the Bhakti cult. 

It the scriptures it is stated that for the benefit of the different types of the 
spiritual aspirants the Brahman or the Absolute or the ultimate reality has been 
conceived through so many varied forms (‘Sadhakanam hitarthaya Brahmanah 
rüpakalpana'). The Brahman is formless, ubiquitous, uncoloured, immutable, 
all-pervasive, limitless entity. It is hard to apprehend the immutable Absolute 
Brahman by a spiritual aspirant. And as such through the medium of differnt 
idols, images or through the image of the preceptor or guru the spiritual aspirant 
or sadhaka meditates through proper prescribed processes and with the 
diminishing of egotism after constant endeavour, the fully surrendered aspirant 
or the devotee concerned becomes emancipated by the grace of the Almightly 
or the spiritual preeptor and he never comes back for hovering in the mundane 
world. 

All the sadhakas or spiritual aspirants are not released always through one 
birth. By overcoming the 'Citta$uddhi' (purification of mind) stage, when the 
hidden desires for unreal entities or objects are subdued for ever, the spiritual 
aspirant becomes fit to be able to be a receptacle of the grace of the Almightly. 
It is superfluity to speak that this condition is acheived through strenuous yogic 
practices and fully on the grace or mercy of the guru (preceptor) or the 
Almighty. 
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All types of human beings, be they rich or poor, are to some extent 
involved or entangled with the mutable enjoyable goods. A great saint (Sri 
Sri Ram Thakur) once opined that, -‘being entangled with worldly pleasures, 
human beings want to enjoy the ultimate delight. But without self- 
sufrendering to the Alimighty fully the divine delight is too far to reach'. 
At any means if the spiritual aspirant becomes really dependant on the 
Almighty in every sphere of life he might realise the ultimate truth or 
absolute good (Sreyah)) i.e. the divine mercy or grace and be liberated 
ultimately or becomes fit to serve the Almighty for ever and there is no 
alternative except this refuge or resort. | 


References : 


(1) In the scriptures there are the narration of ten kinds of 'prüna' each one of which 
has different types of acts for the benefit of every human body. In this paper ‘priina’ 
has been taken as life-principle or elan vital which sustains everybody. 


(2) The word ‘guru’ is derived from the sanskrit root ‘grr’ with the affix ‘ku’. The root 
‘grr’ means ‘to swallow’ or ‘to devour’. The guru or the preceptor takes all the 
nescience of the disciple concerned and gives him the befitting ‘nama’ or ‘mantra’ 
knowing all the conditions of the aspirant or the disciple. Depending on the 
‘mantra’ or ‘nama’ accordingly the spiritual aspirant could realize the cherished 
goal by the grace of God or the preceptor (guru). 
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DREAM PHENOMENON AND ITS ROLE IN 
PHILOSOPHICAL LITERATURE 
Satyajit Layek* 


Introduction 


In Indian Philosophical] literature consciousness has been classified into four 
categories, viz. jagrat (i.e. the awakened-state), svapna (i.e. the dream-state), 
susupti (i.e. the dreamless-sleep-state) and 1470 (i.e. the fourth-state of soul). 
Every human being passes through two distinct stages : (1) the awakened-state 
and (ii) the sleeping-state. In the first state all the six sense-organs work with 
their optimum efficiency and in the other-state all of them stop functioning 
excepting the internal sense-organ namely, the mind. In the sleeping-state mind 
alone wors with the data, already available inside in the form of samskaras 
(impressions) and at that time we have some sort of knowledge which is 
otherwise known as dream. The Sanskrit (Skt.) word svapna that equivalent 
to the/English (Eng. word dream. 

This paper aims at critically to examine the dream-phenomenon and its 
phil cue purpose in the orient and occident. So, hereafter I will be 
concerned about the dream-state only i.e. the secondstate of consciousness. And 
since) it is a psychological phenomenon I will try to relate the materials with 
the/Western psychological findings wherever it is possible. 

/ Dream is a phenomenon which takes place during sleep. Both, Indian and 
"Western philosophers agree on this point.! More or less, it is an agreed fact 
| at the dream-phenomenon is unreal. Nevertheless, it is a super-sensuous 
activity of mind. So it is extermely difficult to analyse this type of mental 
activity in a concrete-form. As we know philosophy remains in search of reality. 
"Thus, a philosophical approach to the study of dream-phenomenon was a long- 
ifelt desideratum in this perspective, in the light of the eastern and the western 
philosophical and psychological findings. 


What is dream ? 

'Aristotle was the first philosopher in the West to point out dream-phenomenon 
is a free psychic-phenomenon. In the East, Prasastapáda, the commentator of 
[91080850085 echoed the same view. After that many Philosophers, both in 
India and West have tried their best to define dream in many ways. First 
০০০০০০০০০০০ we find in the Satapatha Brahmana (Sat. Bri) 
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which says Sva+api J 1-0 keep with in, take possession of, nestle. In the context 
of some mystical significance this word is used.^ Prof. Fatah Sing arrived at 


two meanings of the Word Svapna. The first one is 
‘sleep’ or ‘dream’ from the J suap and the second one is 'prana' from the 
J sva-ap.? 


Sivananda defines dream as mental cognition when mind is vitiated by 
sleep. Siddhüntacandrodaya (Si.Ca) defines svapna as mental perversion.’ 
Nydya Lilavati (Nya.Li) defines it as a knowledge which is produced because 
of the predominance of sleep.5 

Among Western philosophers Plato says dream is ''Visions within us..... 
which are remembered by us when we are awake and in the external world.''? 
According to Aristotle ''the dream is a kind of imagination, and more 
particularly, one which occurs in sleep.’’!0 Some philosophers pointed out that 
dream is the revealer of the mental state of the dreamer. The experience of 
dream is as real as our day-to-day experience. First of all William James stated 
in his book ‘Principles of Psychology'— ‘‘The world of Dream is our real world 
whilst we are sleeping, because our attention usually lapses from the dream- 
world and that becomes unreal '.!! Having known the analogy of both states 
namely, the awakened-state and the dream-state philosophers have advanced 
a couple of questions. e.g. Plato says ‘‘How can you prove whether at this 
moment we are sleeping and all our thoughts are a dream or whether we are 
awake, and looking to one another in the waking-state."' 12 

According to the Western psychologists dream is a free psychic- 
phenomenon during sleep.!? So from the above discussion it can be summed 
up that both, Indian and Western traditions have agreed upon two points. viz. 
(1) it is a mental phenomenon and (ii) it occurs during sleep. 


When and how does it occur? 


From the psycho-analytical point of view sleep is classified into two categories 
(1) paradoxical-sleep and (ii) orthodox sleep. Paradoxical-sleep is that sleep 
where Rapid-Eye-Movements (REMs) take place. And just vice-versa is called 
orthodox-sleep i.e. where there is no REM. In paradoxical sleep alone dream 
occurs. And REM symbolies that. But while giving the general opinion about 
the occurence of dream the author lan Oswald, in his book ‘Sleep’ says that 
adventurous dreams are no way confined to REM-periods but can take place 
at any time of the night.!^ 

In modern western Psychology sleep is of three types : (i) light-sleep (ii) 
middle-sleep and (iii) deep-sleep. Generally, in the first two sleeps dreaming 
take place. But this doesn't mean that in deep-sleep drem does not occut. Dream 
does occur in this sleep also but we cannot remember the dream-event because 
of distortion. Moreover, in the first two states dream-contents are manifest but 
in deep-sleep-state contents are latent.!? 
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In the orient too Prasastapádabhásya gives an account of the epistemology 
of the dream-knowledge. It says that in the pralina-state (of the mind) outward 
sense-organs cease to function. In other words, they are incapable of 
apprehending any object of knowledge. At that stage due to the intensity of 
two winds namely, Prana (in-breathing) and apdna (out-breathing) and special 
type of connection between dtman called svdpa and mind, svapnajfidna 
(dream-krowledge) is generated. This is caused by the impression of the objects 
experienced earlier. In dream mind experiences because of samsk@ra the non- 
existent (i.e. the unreal) objects in non-perceptual form.!9 

This mental perception gets generated because of alaukika-sannikarsa (i.e. 
the extra-ordinary contact.).!! Ayurveda classifies sleep into three categories- 
namely svabhdbiki-nidrd, vaikariki-nidrá wd ‘tdmasi-nidrd. Ayurvedins 
are of the opinion that vaikdriki-nidrd alone represents dream and deep-sleep- 
state, 18 


The nature of dream-knowledge : 


Vedanta and Jaina philosophies held the view that dreaming is a super-normal 
phenomenon. Because, it is produced by god. And a person gets dream as per 
his merit and demerit in the tenure of his life.!? It is not at all a mental creation. 
On the otherhand, Nydya-vaisesika, Samkhya-yoga, Mimarhsa etc. are of the 
opinion that dream-knowledge is produced by samskdra and since it is produced 
by samskdra it is to be treated on per with smrti also caused by sarfiskara.? 

From the foregoing discussion it may be deduced that about the ontological 
(vastusatta) status of dream Western and Eastern philosophers hold the same 
view. In short, the real and unreal nature of dream are equally shared by both 
the traditions. 

On the contrary, psychology gives much importance to the dream- 
phenomenon. According to the psychologists dream is not unreal, each and 
every element of dream is meaningful. Because dream reveals the mental status 
of the dreamer. And sometimes on the basis of dream they diagnose and 
prescribe medicine. | 

In short, the dream-phenomenon has been studied by the psychologists from 
various angles. According to them dream is speculative, dream is diagnostic, 
dream is an outcome of laboratory investigation?! 

In the test of reality of dream-knowledge it doesn't satisfy the stipulated 
criteria as laid down by Bhàsaravajiia, in Nva@yabhisana. The criteria are three 
in number. (i) samvdditva (one-to-one correspondence with the existent object) 
Gi) arthakriydkaritva (consistant behaviour) and (ii) upalabdhitva (the real 
apprehension).22 Since the dream-knowledge doesn't stand in scrutiny, hence 
it 1s unreal. Now, let us judge what sort of reality this knowledge possesses? 
According to those who cite dream-knowledge as an example, the reality is 
relative in character. Ànd due to this reason only apart from the absolute reality 
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(1.e. the Brahman) neither this mundane universe nor this dream-world is real. 
This is why the entities of the mundane universe have only vyavahdrikasattd, 
and those of the dream-state have only prdatibhdasikasatta (i.e. the jfianaikasatta) 
and the Brahman alone has the paramarthikasattd. 

Dream is different from hallucination and that distinction lies in the fact. 
There is no such external entity with whom an event of dream can be compared 
minutely. Because, while examining they never show 1:1 similarity with 
external reality. Furthermore, during dream there is no chance of assertion about 
one's experience by others. So this knowledge can no longer be designated 
as illusion.2 This is why some Indian philosophers hold that dream-knowledge 
is determinate one. Because, it never oscillates in between two things.2A 
Wittgenstein, a western philosopher claims that ''an inner process stands in 
need of outward criteria.2? 

This phenomenon can't be equated with remembrance. Because, 
remembrance is in the sense of other than normal. There is no such external 
criterion by which we can examine our memory. To remember something is 
a special function of mind by which we go back to the past memory. And 
this can be examined by ourselves. We have to rely upon the statement of the 
dreamer, because, there is no alternative way to search out what has happened 
inside the dreamer during his sleep unless and until he tells sincerely.26 But 
at the same time it is very difficult to reject dream as an experience. Though 
it appears as vague for the insufficient description, which is incapable to cover 
up mental phenomenon like dream.?7 


Philosophical purpose of dream & conclusion 


In Indian philosophical text, analysis of dream occurs in the context of 
determining reality of the world. It has been observed that there has been a 
common trend among philosophers to cite dream-knowledge in order to 
demonstrate that the world is an illusion. This was first cited in the Upanisadic 
literature. After that it has been universalized. Whenever we find a clash 
between Idealists and the realists for the acceptance or non-acceptance of the 
external objective reality of the world with which we are concerned in day- 
to-day life the example of dream is provided. But as a matter of fact, if we 
accept the four states of consciousness viz. jdgrat, svapna, susupti and turiya 
as distinct states, it would become clear that it is illogical to cite an instance 
from other state in order to support or refute the fact of another-state. 

Western philosophical tradition regards dream as an exotic, an appetizer to 
‘titillate the mind of a dreamer for a while. Whereas in some saction of Indian 
philosophical traditions it has been accepted as clue to declare the world as 
unreal. 

Indian and western philosophers regard dream as an illusion, it has nothing 
common with the intellectual complications. As long as a person derams so 
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long this phenomenon is true and this view is equally shared by the philosophers 
of both the traditions. 

In dream, a sight which was pleasing or distressing the dreamer by opening 
of the eyes goes back into nothingness. In other words, it proves the nothingness 
of the dream-universe. And this might be the reason to cite the voidness dream 
as an example to falsify the entire universe, which is also illusory and void 
according to the Advaitins and Idealists. 

Again, the question raises that though we have many mistaken knowledges 
in the awakened-state itself why do they opt for the dream-state. The simple 
reason behind this may be that the appearance of this world is not as false 
as the objects of the analogus perception like Sukti-rajata or rajju-sarpa which 
are contradicted immediately. So from the falsity point of view both knowledges 
are not one and the same. Because, there 1s difference in the duration of their 
existence. The duration of prütibhüsikasattaà or dream-objects is longer than 
that of the objects of a wrong knowledge of the awakened state. The 
vyavahárika-statà of the objects of the true-knowledge is also contradicted after 
the knowledge of the ‘Brahman’. So it is out of necessity of philosophical 
analysis they opted for one full-fledged state, which is utterly false. 
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WHAT DOES VATSYAYANA MEAN BY 
NASTIKA IN THE NYAYASUTRA 
COMMENTA RY ? 
Ramkrishna Bhattacharya* 


Vatsyfyana in his commentary (Bhdsya) on the Nydyasitra (NS) employs 
the word, ndstika and its derivatives, nàstikatva and nastikya, thrice (on 
NS 1.1.1, 1.1.2 and 3.2.61, IIIb60 in Ruben). The meaning of nastika (lit. 
negativist) in the last two instances is conventional and readily 
comprehensible. But it is not so evident in the case of the first. In what 
follows I propose to deal with this problem in detail and consider the views 
of other explicators of the NS. 

Let us begin with NS 1.1.2. In course of explaining what is meant by 
false knowledge (mithydjfidna), Vatsyayana enumerates how evils produced 
under the influence of attraction and repulsion lead to moral lapses : “Driven 
by the evils and through the agency of the body one commits violence, 
theft and incest. Through words (one is led to) plotting against others, 
covetousness and nastikya.’! Vatsyayana adds that motivations like these 
are sinful, resulting in adharma, lack of merit. 

Apparently ndstikya is here associated with irreligiosity. The Manu-simrti 
very succinctly explains nastika as ‘a defiler of the Veda’, ndstiko 
vedanindakah (2.11)? Defiling the Veda is one of the worst sins in the 
eye of Brahminical orthodoxy. By including nästikya in the enumeration 
of vices, Vàtsyayana records his unflinching devotion to the Veda as well 
as his own orthodoxy. 

It is, however, well known that the term, nàástika is also employed by 
the Buddhists and Jains to designate those who, instead of denying the 
validity of the Veda, used to deny the existence of the other-world or after- 
life (paraloka) and hence the concept of virtue and vice. See, e.g., Vamana 
and Jayaditya on the Astadhyayr, 4.4.60 and Hemacandra in his auto- 
commentary on the Abhidhünacintámani (3.526) We may note in passing 
how difference in religious views leads to divergent interpretations of the ° 
same word. Since the Buddhists and Jains had nothing to do with the Veda 
and hence had no concern in upholding it as a sacred text, they had to 
put forward their own meaning of nàstikya in order to brand the common 
enemy of all religions, namely, the materialists (grammar is not as objective 
a science as some people believe it to be). 

In whichever sense we take ndstikya in NSBh on NS 1.1.2, there is no 
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room for doubt regarding the moral disapproval that goes with the word. 

The NSBh on NS 3.2.61 (bhütebhyo miirtyupadanavat tadupádünam, 
"Ihe production of the body is just like the production of certain composite 
objects out of material elements') opens with the following statement, atra 
nüstika dha, “To this (conclusion) the nastika says’. The sutra purports 
to refute the view that the body is produced due to connection with the 
results of actions previously performed (pdarvakrta-phalanuvandhat tad 
utpattih, 3.2.60, IIIb59 in Ruben). Eleven sütra-s (3.2.62-72, Ib 61-71 
in Ruben) are devoted to this issue. Denial of anything beyond the four 
elements (viz., earth, air, fire and water) is the basic stand of the Indian 
materialists.4 We have a Cirvika aphorism which affirms that the body 
is merely a combination of four elements (tatsamudaye Sarirendriya- 
visayasamjfiah)? NS 3.2.61 reiterates this view. 

Nastika in this instance obviously refers to the materialist. The Buddhists 
and Jains also call the materialist ndstika or nahiyavādin, because he does 
not believe in rebirth and the notion that the meritorious and sinful acts 
of previous birth would influence the course of future life. Denial of rebirth 
and hence of after-life (paraloka) is another characteristic position of the 
Indian materialists. A Carvaka aphorism runs as follows : paralokino'bhavát 
paralokabhavah, “There is no other world because of the absence of any 
other-worldly being’ (i.e. the transmigrating self). Hence nàstika in the 
context of NS 3.2.61 means the materialist. 

The NSBh on NS 1.1.1 and 3.2.6] may then very well be taken to refer 
to the same doctrine. 

So far so good. However, ndstika in the NSBh on NS 1.1.1 does not 
and cannot mean the same. Let us look at the context Speaking of the 
importance of corroborative evidence (drstanta), Vatsyayana writes : 

It (drstànta) being there, inference and testimony are possible; without 
it these are not possible. It is also the basis of the application of nydya 
(70204777271). By (showing) the contradiction of the drstünta the 
position of the opponent can be declared as refuted. By the 
substantiation of the drstánta, one's own position is well established. 
If the nastika admits a corroborative instance, he has to surrender 
his nastikatva. If he does not admit any, how can he silence his 
opponents? (p. 5) 

Who is this ndstika ? Surely he cannot be the irreligious person caring 
neither for the Veda nor for after-life (as in the NSBh on NS 1.1.2). Nor 
can ndstika here mean the materialist philosopher (as in the NSBh on NS 
3.2.61). A materialist is only too keen on perceptible evidence. A Carvaka 
aphorism asserts: pratyaksam (ekam) eva pramünam, ‘Perception indeed 
is the (only) means of right knowledge’. And drstanta, as Vatsyayana 
explains, 'is an object of perception (pratyaksa-visayo'rthah), an object 
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about which the notions (darfanam) of the layman (ie. one who learns) 
as will as of the expert (ie. one who expounds) are not in conflict (i.e. 
are unianimous). (p. 5). 

(NSBh on NS 1.1.1. See also NS 1.1.25). 

Why should then a materialist deny the existence of corroborative 
instance, as Vatsyüyana's ndstika is supposed to do? In this case, ndastika 
then must mean someone else. (Jha, however, translated nastika and its 
derivatives in all the three instances uniformly as 'Atheism' and 'Atheist 
(pp. 177, 365, 1404); Gangopadhyaya prefers ‘sceptic’, ‘scepticism’, 
‘heterodoxy’ and “5501৮ (pp. 5, 9, 268) respectively). 

The sub-commentators of the NS do not bother to explain what 
Vitsyayana here means by nastika. Phanibhüsana Tarkavagisa proposes 
to equate this ndstika to the anupalambhika in his comments on NS 4.2.18,? 
who is the exponent of the view that ‘all is non-existent’ (atheddnim 
ünupalambhikah sarvam  nàstiti manyamana aha). Wücaspati, however, 
identifies this Gnupalambhika with the Sinyavadin. TarkavagiSa, on the 
other hand, proposes to take him as an asatkhyativadin, which a Buddhist 
fünyavüdin is not.!Ü Sünyavüda, as expounded by Nagarjuna, refuses to 
commit whether the world is existent (sat) or non-existent (asat) or anything 
else. The doctrine of the dnupalambhika, according to Tarkavagi§a, is 
therefore quite distinct from the Madhyamaka view. It may be called 
sarvvabhavavada (Elucidation of NS 4.2.18).!! 

In the absence of any other opinion offered by the sub-commentators 
of the NS it is well nigh impossible to identify the Gnupalambhika for certain. 
However, one thing is evident. The context is epistemological and 
metaphysical, not ethical or religious. 

Vatsyayana thus uses the term ndstika in two different, and even 
contradictory, senses : (a) an absolute idealist who denies the very existence 
of all things, and (b) a materialist who accepts nothing that is not perceptible 
and, therefore, he is considered irreligious. 


Notes and References : 


]. Allreferences to the NS and its commentaries are to the texts edited by Anantalal 


Thakur and the English translation by Mrinal Kanti Gangopadhyaya (with some 
minor modifications). 


2. Not all commentators and translators of Manu., however, take ndstika and 
vedanindaka as synonymous. G. Bühler, for instance, translated the verse (2.11) 
as follows : ‘Every twice-born man, who, relying on the Institutes of dialectics, 
treats with contempt those two sources (of the laws [Veda and Dharmadfastra]) 
must be cast out by the virtuous, as an atheist and scorner of the Vedas' (p. 31). 
Dasgupta, on the other hand, proposes to take vedanindaka as ‘the definition 
of ndstika' (Vol. 3, pp. 518-19). See also n3 below. 
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asti matirasya Gstikah, nasti matirasya nàstikah ... na ca matisattünatre pratyaya 
isyata, kim tarhi paraloko'stiti yasya matirasti sa Gstikah tadviparito nastikah. 
Kasikd, p. 396;  nüsti punyam  püpam iti matirasya | ndstikah. 
Abhidhünacintümani-svopajfia-vrtti, p. 344. 

Commenting on the word, ndstika in Hemacandra's Anyayoga-vyavaccheda- 
dvatrimsiká, v. 20, as explained by Mallisena-süri, F. W. Thomas writes : “The 
negative term ndstika sometimes denotes those who reject the Veda and its 
dharma, in which case it includes the Buddhists: more generally it is those who 
deny moral responsibility and future life: which seems to be the sense here, as 
the Buddhists and the Jains themselves, escape' (p. 126 n3). 

Not only the Buddhists and Jains but some Brahminical writers too follow this 
meaning. Medhatithi (on Manu. 8.22) calls the nastika-s paralokapavüdin-s, but 
his gloss on ndstikya, in Manu. 4.163, runs as follows : 

vedapramanakünüm arthandm mithyatvddhyavasayah, ‘the view that the Vedic 
doctrines are not true’. 


There was also another (and presumably earlier) school of materialists in India, 
who spoke of a fifth element (akasa, space) in addition to the four, as attested 
by the Mahabhdrata, Süntiparvan, 267.4; Sütrakrtünga-sütra, 1.1.7-8, etc. The 
Carvákas seem to have appeared after the redaction of the NS. But the history 
of materialism in India goes back to a much earlier period, even earlier than the 
Buddha. Cf. Ajita Kesakambala's views found in the 'Sámafifiaphalasutta', 
Dighanikdya. See also Ramkrishna Bhartacharya (19992). Unfortunately no 
materialist text of the earliar period has survived; the Carvdkasitra (now lost) 
too is avaliable only in fragments. But there are enough fragments to evince the 
continuity of the old materialist tradition. Hence I have referred to the Carvika 
aphorisms to represent the materialist view. 


Carviika fragment, I. 3. For sources see Ramkrishna Bhattacharya (20009), p. 604. 
See Aryaáüra, Jatakamáld, 23.57, p.151; Haribhadra, Samardicca Kaha, p.164. 
Carvika fragment, IV. 2. See n5 above, p. 605. 

Carvika fragment, III.1. See n5 above, p. 605. 


Tarkavagiga, ND, part 1, p. 42 (on NS 1.1.1) Chattopadhyaya and Gangopadhyaya 
offer a summarized version of Tarkavügi$a's Elucidation (fippani) in English. 


Tarkavagi$a, ND, part 4, p. 233 (on NS 4.1.37) and part 5, pp. 212-14. In NP, 
p. [32] Tarkavagiga calls the doctrine of the anupalambhika 'sarvvanastitvavüda', 
the doctrine of the non-existence of all objects. See also nll below. 


ND, part 5, pp. 108-09. Tarkavàgisa apparently has NS 4.1.37 (IVa34 in Ruben) 
in mind : sarvamabhàvo bhüvesvitaretarübhüvasiddeh, ‘All is non-exiszent 
(abhdva = asat), because, among the positive entities, the mutual absence of one 
in the other is proved.' 


ABBREVIATIONS 


JAS(B) 


Journal of the Asiatic Soctety (Bengal), Kolkata (formerly Calcutta). 
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ND Nyayadaráana etc. by Phanibhüsana 18118৬88185. 
NP Nydya parícaya by Phanibhiisana Tarkavigisa. 
NS The Nyayasutra. 


NSBh The Nydyasitra-Bhasya by Vatsyayana. 
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CONCEPT OF  VRITI IN  ADVAITA 
PERSPECTIVE 


Prof. Sanghamitra Sengupta 


The word jñäna or knowledge has more than one meaning in Advaita 
Vedanta. Advaitins apply the word jíina directly or indirectly in different 
senses. In the expression Satyarh jfíanamanantam Brahma the word jiíánam 
implies pure Brahman. The expression ghatamaharh jünàmi means I have 
the knowledge of a pot. In this application the word knowledge or jfiana 
stands for antahkaranavrtti. When we know conchshell to be silver, rope 
to be snake, avidyavrtti is meant by knowledge. 

According to Advaita Vedanta vrtti is a technical term. Antahkarana vrtti 
is a mental state, a mode of mind. Antahkarana vrtti is the transformation 
of antahkarana into the form of the object. 

Antahkarana permeates through the whole of our existence. It flows 
through the senses and impinges upon objects and assumes their forms 
or appearance. In the same way as water leaking into a reservoir through 
a hole in it takes on the shape of the container, it is possible for the mind, 
which is in a state of continuous flow and has no shape of its own, to 
assume the form of the object. 

Just as the molten copper poured into a mould solidifies on coming into 
contact with air and assumes the shape of the mould, the mind through 
sense contact replicates objects in the form as they are. 

Advaitins maintain antahkarana is of medium dimension. Hence it may 
be argued that antahkarana cannot move fast. Advaitins meet the argument 
by saying that since antahkarana is fire object its fast movement like that 
of the rays of the sun is possible. 

Antahkarana is intrinsically capable of movement. It can proceed towards 
object not depending upon sense organ. But still it does not go out 
independently. Just as water takes up the shape of its container so also 
antahkarana takes up the form of the object. However in the same manner 
water needs an opening or arifice to flow into the container so also 
antahkarana requires sense organ contact to assume the form of the object. 

Antahkarana does not necessarily assume the form of the object. While 
pitcher has a difinite form, guna, jàti etc are amorphous. Hence there can be 
no transformation into the form of the object and consequently there can be 
no vrtti. Moreover sometimes we have the cognition like Aham ghatapatau 
jànami, we know both pitcher and cloth. Here arises a question as to which 
form antahkarana should assume. Antahkarana cannot have different forms 
simultaneously. By maintaining antahkarana assumes the form of the object, 
Advaitins mean dispelling veil of ignorance that obstructs the experience 
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that it is, it is revealed etc. अस्तीत्यादितद्‌विषयकव्यवहारप्रतिवन्धकाज्ञाननिवर्त्तनयेगत्वस्य 


TT तदाकाररूपत्वात्‌। अद्वेतसिद्धि: पृ. ४८३! 

According to Advaita Vedanta, at a particular time, there occurs a 
particular vrtti in the form of a particular object. Hence only that particular 
object is perceived at that particular time. 

When a door is open, rays of the sun enters the room, when the door 
is closed, rays are obstructed similarly there occurs contraction and 
expansion of antahkarana. In the external perception of an object neither 
the antahkarana nor sense organ is required to leave the body and proceed 
towards the object. Being present in the body antahkarana is projected upon 
the object outside. 

When antahkarana remaining in the body has got relation with the object 
outside, say a pitcher, it has got three phases or parts. Since antahkarana 
is the product of sattvaguna of avidyà, it can create images. The antahkarana 
having three parts is so transperant that pure Self is reflected there. 

Of these stages the first one is within the body. The second phase is 
present like the fine thread in between body and object. The third phase 
is with reference to the object. 

That part of antahkarana which is determined by the body, which is 
connected with the function of the organ is known as ahamküra or subject. 

In the expression. I know the pitcher, ahah ghatam jünami the verb 
to know means the result of expression. The function which facilitatres this 
expression is the expansion of antahkarana to the object through the channel 
of sense organ. This is vrtti which is in between body and object. Vrtti 
of antahkarana that grows by the contact of organ neither remains inside 
the body nor does it proceed towards object after being produced inside 
the body. Vrtti doesnot grow in the place where the object is. Vitti is the , 
phase of antahkarana which stays between body and object. 

The Consciousness which is determined by subject is known as प्रमाता; 
the Consciousness which is determined by vrtti i.e instrument is known 
as pramüna, Consciousness determined by the object is known as prameya. 

According to Advaita Vedanta antahkarana is not considered as organ. 
Pleasure etc belong to antahkarana. The Sruti इन्द्रियेभ्यः पराह्मथी अर्थभश्न परं 


मन: establishes mind as distinct from organ. It cannot be argued that 
antahkarana is to be accepted as organ in order to justify the perception: 
of pleasure etc. If perception would necessarily have been induced by organ, 
perception of God would not be possible. 

In Advaita view pure Consciousness does not dispel ignorance since 
pure Consciousness is the abode of ignorance. Anahkarana vrtti too cannot 
annihilate ignorance since antahkarana is the product of avidyà. Advaitins 
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maintain antahkarana is made of matter which is not five fold combination 
(apaficikrta). Consciousniss determined by  antahkarana  vrtti dispels 
ignorance. Though vrtti is inanimate, though it is not self illuminated, it 
can dispel ignorance by supermposition of Consciousness and thereby can 
be considered as, jfiana or knowledge. 

In Advaita Vedanta view, there are three status of existence, namely 
metaphysical. empirical and illusory. Brahman is Absolute, the real, the 
truth. The world has a pragmatic reality, it continues until the ground in 
which world is superimposed i.e. Brahman is realised. Due to ignorance 
we visualise rope as a snake. Here snake is illusory. 

In case of invalid knowledge, the object of error is known as pratibhasika. 
In perception of pratibhasika or illusory object avidyavrtti is accepted by 
Advaitins. When we mistake rope for a snake, the snake is the object of 
error. When we know the substratum or adhistana of error which in the 
present case is rope, the snake disappears. The knowledge of snake in the 
rope, silver in the shell is invalid knowledge. It is due to avidyavrtti. 
According to Advaita Vedanta, smrti and sam$aya are avidya vrtti, since 
these are not valid knowledge. 

Some say, if the experience, the impression of which gives rise to 
recollection is valid, the recollection is also valid. Advaitins do not admit 
the validity of recollection. Hence in Advaita context recollection is 
avidyavrtti. 

Since smrti expresses the object which is known previously, validity of 
smrti is not admitted by Yoga philosophy. Smrti has been defined by 
Patafijali as Anubhütavisayasampramosah smrtih. Smrti does not exceed the 
limit of previous experience. It can express the object to the extent it has 
been expressed in previous experience. It can express less than that but it 
can never exceed that limit. Striking feature of Yoga epistemology is that 
even though it admits smrti as invalid knowledge, it considers smrti as 
antahkaranavrtti and not as avidyavrtti. 

In Advaita Vedanta Pure Consciousness, which is mainly implied by 
the term Jfidna, is neither valid knowleldge nor an invalid knowledge. It 
is neither pramà nor aprama. Since antahkarana vrtti with the imposition 
of Consciousness is incompatible with ajfidna or invalid knowledge, 
antahkarana vrtti is known as pram. 

In Advaita Vedanta Witness consciousness is accepted. Madhusüdana 
Sarasvati defines Saksin as Consciousness reflected either in 21057 or in 
Its product. 


अविद्यातत्‌कायीन्यतरप्रतिफलितचैतनस्यैव साक्षित्वात्‌ 


Advaita Siddhi P. 754 
Witness Consciousness expresses psychological principles of ahamkdara, 
intellect, avidya and the object which appears due to avidya etc. Pleasure 
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and pain would not have been revealed if Witness Conscionsness were not 
there. Perception is of two kinds depending on the manner it is induced. 
One is induced by organ and the other is not. Perception of pleasure and 
pain belong to the second category. 

Brahman devoid of all attributes can become the object of final vrtti. 
Relation between Brahma and final cognition is indeterminable. Brahmakara 
antahkarana vrtti means only this final mode of mind having as its object 
Brahman. Consciousness reflected in the state of mind destroys the aspirant's 
ignorance concerning Brahman. Brahman does not require the help of 
another Consciousness to reveal itself. Brahman is self luminious. 

Perception of existence of salt as a separate entity ceases when it is 
dissolved in water. In the same way when Brahman reveals itself, the mental 
state is no longer perceived and only the Self remains. 

By constant practice of contemplation and discrimination there dawns 
this knowledge that Brahman only exists. Thus the ignorance comes to an 
end. There after the mind  vanishes like the fire which after consuming 
its fuel is extinguished. Then Brahman alone shines in glory. 
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WIT, HUMOUR AND SATIRE IN 
SANSKRIT PROVERBS AND MAXIMS 
Dr. Bidyut Baran Ghosh * 


When anyone comes to the world, two distinct inborn expressions - laugh 
and lamentation are noticed. These two are inextricably connected with our 
worldly life as these two indicate two important conditions of life - weal 
and woe. In literature reflection of our worldly life is inevitable. So we 
find descriptions which give rise to impersonal laugh and grief in 
connoisseurs. Between these two we are now concerned with the former, 
as it emanates from wit humour and satire. 

Wit, humour and satire - these are Western terms. In Western concept 
there is difference between wit and humour. From the ‘‘Encyclopaedia of 
Religion and Ethics’’ (Vol-VI, Page-872) we get an idea about their nature 
and distinction: 

"Humour is kindly and in its genune forms includes the quality of 
sympathy; wit is a sharper and more apt to wound; wit is a flash, humour 
is a genial glow; wit is intensive, humour is relaxing. Qualities of feeling 
predominate in humour, in wit qualities of intellect. The boundaries of the 
two are somewhat indeterminate. The pleassure which humour evokes is 
more genial than that to which wit gives rise 

In satire sarcastic attitude of the speaker or writer is found. Sometimes 
low type of sarcasm, personal slander and scandal find place in it. 

If we are to find out Sanskrit counterparts of wit, humour and satire, 
we can say that what is called the sentiment of Laughter or Hásyarasa is 
compared with humour of Western literature. Compositions in which 
intellectual expressions get prominence come under the perview of wit. 
Poetry with prominence of figures of speech like Apahnuti based on Slesa! 
etc. are examples of this type. In the speech of disguised Siva? in the 
Kumirasambhava, Canto-V and of Nala? to Damayanti in the 
Naisadhacarita, Canto-IX, we have examples of wit. Utprdsana*, a 
natyülamkara and Vakkeli?, a part of Vithi, a variety of Sanskrit drama 
(Rüpaka) are akin to satire. . 

Now we shall discuss about wit, humour and satire in proverbs and 
maxims used by Sanskrit writers. Poets, grammarians and philosophers have 
used proverbs and maxims to clarify their points on many occasions. These 
popular maxims have served so many gnomic utterances in later Sanskrit 
literature. Sometimes these are considered to be at the root of the genesis 


* Professor (W.B.S.E.S.) and Head, Dept. of Sanskrit, Sanskrit College 
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of some figures of speech like Arthantaranyasa, Arthapatti etc. Some of 
these maxims are witty and appeal to our intellect, some involve humour 
of many sorts like gay humour and sardonic humour and some others are 
purely satirical. 

In Sanskrit literary works, humour and satire and sometimes wit are tuned 
to the manifestation of the sentiment of Laughter. In Prahasana, a variety 
of Rüpaka, this sentiment plays the principal role, but it, as appears from 
the dramas like Abhijnanasakuntalam and Mrcchakatikam, has also been 
regarded as conducive to several poetic sentiments like Erotic and others. 
Laughter is a kind of salt for relishing poetic sentiments. If it is used 
adequately or with propriety it renders charmingness. In other Sanskrit works 
relating to grammar, philosophy etc. stray cases of wit, humour and satire 
are found. These are surely not connected with the manifestation of Rasa 
but stand independently to explain or to substantiate some ideas. 

In Sanskrit literature we find examples of witty, humourous and satirical 
ideas and situations. The list of such instances is exhaustive. But we shall 
stick to the examples of proverbs which have been used by some dramatists, 
poets, grammarians and philosophers. 

Let us start with the beautiful example of proverb uttered by Vidüsaka 
in the Abhijüana-Sakuntalam, Act-H. There to indicate his trouble upon 
trouble i.e. Dusyantas unwillingness to return to the city due to his 
attachment towards Sakuntalà in addition to the sufferings caused by hunting 
in forests, Vidüsaka utters a proverb - “'गण्डस्य उपरि पिण्डकः संवृत्त:'' or ‘A 
boil has formed on the top of the abscess’. (R.M. Bose edn. 1976, P-138). 


No reader or audience is there who can check his laugh on realizing 
Vidüsaka's words in that interesting situation. The same proverb has also 


been used by Raksasa, but surely in different situation “अयमपरो गण्डस्योपरि 


unie: (Mudraraksasa, K.T. Telang, edn, 1985, Act-V, P. 258). Raksasa, 
being accused by Malayaketu of Parvataka's murder by poison-girl, has 
used this soliloquy and it excites sympathy in the spectators. Abhinavagupta 
has quoted this proverb in his Locana on Dhvanyaloka II. 16 to indicate 
the same sense -- “काकतालीयन्यायेन गण्डस्योपरि स्फोट इति ...”. 

In the Act II of Abhijnana-Sakuntalam, being reported by Vidüsaka that 
his body is incapable of moving, when the king innocently asks the cause, 
Vidüsaka$ answer is - “Jq: किल स्वयमक्षि आकुलीकृत्य अश्रुकारणं पृच्छसि?’’ or 
“Why, indeed having yourself pricked my eye do you enquire the cause 
of my tears? (R.M. Bose, edn. 1976, P. 152) Here Vidüsaka's witty 
utterance is sure to excite laughter in audience. 

In the Vikramorvasiyam Act II (M.R. Kale, M.L. B.D. 1967, P-128) when 
Urva§T’s love letter falls into the hands of queen due to carelessness of 
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Manavaka and the king asks Manavaka for mending the matter, then his 


reply is very much interesting - “लीव्रेण गृहीतस्य कुम्मीरकस्यास्ति वा प्रतिवचनम्‌”! 
"What reply can a thief give when he is caught with his booty, This 
proverbia] answer contains humourous appeal. 

The drama Mrechakatika by $üdraka is a brilliant exception to the 
common run. It is full of humourous descriptions. The characters of 
Vidüsaka and Sakàra are the main source of humour in it. To speak of 
humour in this drama, Dr. Ryder says - ''Humour is seen in all its aspects 
from grim to farcical, from satirical to quaint. Its keenness and variety are 
such that the Mrechakatika need not fear comparison with the best of the 
Western comedies’’. In this drama some proverbs are aptly used. In the 
Act I, to save Radaniki from Śakāraś insult, Vidüsaka has expressed his 
prowess by the statement that a dog even becomes formidable when in 
its own kennel - “स्वके गेहे कुक्कुरो$पि तावच्चण्डो wafer’ (M.R. Kale edn., 
M.L.B.D. 1972, P-48) and he will batter with blows Saküra's head like the 
top of a spoiled dry bamboo. Here the humour is rollicking and is intensified 
by the use of the proverb. No one can forget Maitreya's reaction at the 
sight of Vasantasenü$ mother - “यदि fada माता भवति शुगालसहस्रपर्यप्ता 1১, 
(Ibid, Act IV, Verse - 30, P. 168). Vidasaka's assumption is that if she 
dies, thousand foxes will get their feast. Not only regarding others, his self- 


assessment - “नगरचत्वर वृषभ इव रोमन्थायमानस्तिष्ठामि।” (Ibid, Act I, P-20). 


(““घर्मेर षाड” - in Bengali) is also sure to excite laughter. It is to be mentioned 
here that these two statements of Maitreya are used even in these days 
to indicate an extra-fat man and a workless worthless fellow respectively. 

In the Act VIN, when Saküra expresses his pride for high lineage, Vita 
remarks without being convinced that thorny plants grow exceedingly large 
in a fertile field - “भवन्ति सुतरा स्फीताः सुक्षेत्रे कण्टकद्रुमा:!” (Ibid, Act-VIII, 
verse-29 P-282) This is an instance of sardonic humour as Sakara is the 
target of satirical observation. 

Mudrarüksasa is a serious political drama with plans and counterplans 
of Raksasa and Cinakya. In it as Vira or the Heroic is the principal sentiment, 
there is little scope for humour. Still a few maxims used in it are of 
humourous character. In the Act V, when Siddhàrthaka wants to know 
Whether the time of his previous journey was auspicious, Ksapanaka answers 
with a maxim -“'मुण्डितमुण्डी नक्षत्राणि पृच्छसि।? (K.T. Telang end. Act V, 
P-222) ie. ‘you are asking whether the stars are proper for shaving after 
having shaved.’ 

It is simply humourous, because if one seeks for an auspicious moment 
indicated by a particular star to accomplish a work, when that work has 
already been performed, it makes us laugh. This maxim is also known as 
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- “कुतक्षौरस्य नक्षत्रपरीक्षा” (A Handful of Popular Maxims, PT-III, Colonel. 
G.A. 
P-38). 

Makers of Sanskrit poetry have used maxims to unfold their thoughts. 
The maxim — “अपराद्धेषोरिव धानुष्कस्य कण्ठाङम्वरः” ie. ‘Noisy boasting like 
that of an archer whose arrows always miss the target' has been used by 
Magha in Sisupalavadha II/27- 

“अनिर्लाडितकार्यस्य वाग्जालं वाग्मिनो यथा | 


निमित्तादपराद्धेषो धनिष्कस्येव वल्गितम्‌ i" 


‘The rattling of a flippant who has no knowledge of performing work, 
is as useless as the swaggering of an archer whose arrows always miss 
the target'. Here Balarama indirectly supports the view of Krsna with this 
satirical maxim. 

Bhartrhari in his Niti$ataka Verse - 5 mentions the maxim of extracting 


oil from sand or सिकतातैलन्यायः - 
लभेत सिकतासु तैलमपि यत्नतः पीडयन्‌ 
fae मृगतृष्णिकासु सलिलं पिपासार्दितः ॥ 
कदाचिदपि पर्यटञ्छशविषाणमासादये- 
न्न तु प्रतिनिविष्टमूर्खजनचित्तभाराधयेत्‌ ॥ 
(Nirnaysagar Edn. 1949, P-3) 
The purpose of this maxim is that one may get any how non-entities 
like oil from sand, water from mirage or a hare’s horn, but the propitiation 


of the impenetrable heart of fools is not possible. 
Bhartrhari also presents the maxim of the bald - headed man and the 


wood apple i.e. ““स्वल्वाटबिल्वीथन्यायः'” The Verse composed by him with the 
help of this maxim is interesting and surely a source of rollicking humour. 


स्वल्वाटो दिवसेश्वरस्य किरणैः संतापितो मस्तके 
वाच्छन्देशमनातपं विधिवशाद्दिल्वस्य मूलं गतः ॥ 
तत्राप्यस्य महाफलेन पतता भग्नं सशब्दं शिरः, 
प्रायो गच्छति यत्र भाग्यरहितस्तत्रैव यान्त्यापदः N 
(NitiSataka, Nimaysagar edn. 1949, V-90, P42) 
In the works of the grammariens there is no question of delineation of 


Rasa. Still they have used some humourous maxims to strengthen their 
reasoning or to counter the arguments of the opponents. Patafijali, the author 


of the Mahabhasya speaks of the maxim i.e. आम्रसेकपितृतर्पणन्याय: in अथ 
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शद्दानुशासनम्‌” - 1. 1.1. (Page - 14) and also in 'नमुने’ VIII 2:3. Vartika - 1. 
Vol - III, P-388. It stands as follows :- कथं पुनरेकेन यत्नेनोभयं लभ्यम्‌ | 
लभ्यमित्याह | कथम्‌ | द्विगता अपि हेतवो भवन्ति । तद्यथा । आम्राश्च सिक्ताः पितरश्च 
प्रीणिता इति | 


The meaning of this is to irrigate the mango tree, and, at the same time 
offering oblation to the dead ancestors. This may be observed in our social 
life. There are persons who serve double purposes with single effort just 
like one who watches the chariot festival and also sells bananas. (Bengali 
Proverb - रथ देखा एवं कला वेचा |) 

If anyone refrains from setting the cooking pot on fire for the reason 
that there are beggars who may ask for the cooked materials, nothing can 
be more humourous than that. It is also true that cultivators do not abstain 
from sowing barley as there are animals to eat it up. Patafijali, in his 
Mahabhasya, has quoted the maxim reflecting the above mentioned ideas 
in कुन्मेजन्त: 1.1.39, Vartika - 16, Vol - I, P-99, in 'ड्याप्पातिपदिकात्‌ IV 1.1 
Vartika - 15 Vol - II, P-114 and also in “ष्यङः संप्रसारणं पुत्रपत्यौस्तत्‌पुरुषे’ VI. 
|. 13 Vartika - 13, Vol - III, P-23. The maxim runs thus ~ न ছি भिछुकाः 


सन्तोति स्थाल्यो नाधिश्रियन्ते न च मृगाः सन्तीति यवा नोप्यन्ते 1, 


The maxim of the request of the unmarried aged woman (spinster) i.e. 
वुद्धकुमारीवाक्यन्यायः is really interesting and at the same time excites laugh. 


This maxim finds place in Patafijali’s Mahübhàsya - नमुने - VIII. 2.3. Vartika 
- 1, Vol - HII, P-388 as follows : 

अथवा वृद्धकुमारीवाक्यवदिदं द्रष्टव्यम्‌ | तद्यथा | वृद्धकुमारीन्द्रेणोक्ता वरं वृणीष्वेति सा 
वरमवृणीत पुत्रा मे वहुक्षीरघुतमोदनं कांस्यपात्र्यां भुञ्जीरन्निति | न च तावदस्याः पतिर्भवति _ 
कुतः पुत्राः कुतो गावः कुतो धान्यम्‌ | तत्रानयैकेन वाक्येन पतिः पुत्रा गावो धान्यभिति 
सर्व संगृहीतं अवति | 

So if we are perchance granted a boon by any divine person we must 
remember this maxim to achieve all our desired things by single prayer. 

In the Philosophical works serious doctrines are preached, illustrated and 
discussed. So there is little scope for light talks. Still we find there some. 
comic maxims. Among these mention may be made of 
अजातपुनत्रनामोतू-कोर्त्तनन्यायः or the maxim of declaring the name of a son who 


is yet to be born. This is just like the counting of chickens before they 
are hatched. This maxim has been used by Jayantabhatta in a negative 
form :- - 


Departmental Journal Samskrta Bharati 


न तावत्पूर्वमभिधीयतेऽनुत्पन्नस्याभिधानानुपत्तेः | 


न स्यजाते पुत्रे नामधेयकरणम्‌ | 

(Nyayamafijari, Vizianagram Sanskrit Series, 1895, P-345) 

To illustrate the case of a preceptor who wrongly instructs his pupil 
regarding emancipation and leads him to destruction, Sankara in his Bhisya 
on the Vedaàntasütra - 1.1.7. cites अन्धगोलाडुलन्याय: ie the maxim of a blind 
man and the tail of à cow. The story behind the maxim runs thus. A blind 
man lost his way and was wandering to and fro helplessly. A wicked fellow 
in the pretext of helping him put a tail of a frisky cow into his hand and 


told him to move following the tail. We can easily guess the fate of that 
blind man: The result was disasterous ! 


If we find a man striking the sky with a fist, his attempt will not only 
be in vain but also humorous. This is the intention behind the maxim - 
आकाशमुष्टिहननन्याय: which has been utilised in the SarvadarSana-samgraha, 
Jaimini Chapter (Chowkhamba Vidyabhavan, Varanasi, 1964, P-565) In 
the Tantravàrtika we find the use of this maxim : 

यस्तन्तूननुपादाय तुरीमात्रपरिग्रहात्‌ | 


पटं कर्त्तु समीहते स हन्याद्वोम मुष्टिभिः d 

(Benares Sanskrit Series, 1903, P-170) 

An illustration of wasted effort cannot be better expressed without the 
maxim of making straight a dog's tail or श्वपुच्छोन्नामनन्याय:, This has been 
used in the following verse of Upamitibhavaprapanca-katha of Siddharsi 

न चैष शक्यते ay नम्रो यत्नशतैरपि | 


को हि स्वेदशतेनापि sages नामयिष्यति ॥ 


(edt. by Professors Petrson and Jacobi, Bib, Ind, 1899-1907, P-448) An 
abrupt failure to reach the desired path or to avoid danger is well ventilated 
in the humourous maxim of dawning near by the toll-collector's hut or 


घट्टकुटीप्रभातन्याय: This is to be found in the Pānini chapter cf SarvadarSana- 


samgraha. ननु स्फोटवाचकतापक्षे$पि प्रागुत्त-विकल्प-प्रसरेण धट्टकुटीप्रभातायितमिति 
चेत्तदेतन्मनोराज्य-विजृम्भणं वैषम्यसम्भवात्‌ | 

(Chowkhamba Vidyabhavan edn., Varanasi, 1964, P-601) 

The implication of this maxim is that a man, desirous of avoiding paying 


toll, takes another path, but loosing his way in the night, he finds himself 
in front of toll-collector's house in the morning. 


These are some of the examples of maxims containing satirical or 
humourous appeal. We can also realise the essence of satire or humour 


in काकतालीयन्याय: or the maxim of the crow and the Palmyra fruit, in 
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काकदन्तपरीक्षान्याय: or the maxim of examination of a crow’s teeth, which 
has been quoted in Locana by Abhinavagupta on Dhvanyaloka 111/19, in 
कूपभण्डूकन्याय: or the maxim of a frog in the well, in भिक्षुपादप्रसरन्यायः or 
the maxim of a beggar who obtaings firm footing gradually, in शिरोवेष्टनेन 
नासिकास्पर्शन्याय: or the maxim of touching the nose by encircling the head 
with one's hand, in विलूननासिकस्यादर्शदर्शनम्‌ or the maxim of showing a mirror 


to a person whose nose has been cut off and lastly in शान्ते कर्मणि वेतालोदयः 
or the maxim of the appearance of the goblin when the ritual performed 
to prevent it is at the end. All these have been quoted or referred to in 
different philosopical works. 

From the underlying wit or humour or statire in these proverbs and 
maxims it appears that these are connected with practical life from which 
these emerge. In our practical life we feel sometimes to express our thoughts 
with intellectual quickness and repartee. So wit originates. Sometimes, being 
burdened with serious matters or situations, we try to come out and express 
ourselves lightly. ১০ humour takes place. Sometimes again, we indicate 
or point out some incongruity and impropriety with raillery. So satire comes. 
All these being reflected in literature help to manifest Rasa and become 
a source of pleasure to connoisseurs. Among these three, 'the sense of 
humour is universally desired and is highly valued .... without it a man 
is scarcely human.’ 

(Encyclopaedia of Religion and Ethics, Vol - VI P. 872.) 


Reference : 
|. काले वारिधराणामपतितया লন शक्यते स्यातुम्‌ | 
उत्‌कण्ठितासि तरले | नहि नहि सखि! पिच्छिलः wer: ॥ 
Sahityadarpana, Chap-X, Haridas Siddhantavagiga edn, Sanskrit Book Depo, 
Calcutta - 700 006, Reprint, 1981, P. - 646. 
2. वपुर्विरुपाक्षमलक्ष्जजन्मता दिगम्वरत्वेन निवेदितं वसु | 
वरेषु aq वालमृगाक्षि wad तदस्ति कि ब्यस्तमपि त्रिलोचने ॥ 


Kumirasambhava, Canto V/72 


3. निवेक्ष्यसे यद्यनले नलोच्छिता 
सुरे तदस्मिन्‌ महती दया कृता 
चिरादनेनार्थनयाऽपि दुर्लभं 
स्वयं adag यदङ्ुमर्प्यते ॥ 
' Naishadhiya charita, Canto - IX, Pandit Shiv Dutta, Bombay, 1927. 
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4. उत्प्नासनन्तूपहासो योऽसाधौ साधुमानिनि । 


Sahityadarpana, Chap-VI, Sanskrit Book Depo, 1981, P-383. 


वाक्केलि हास्यसम्वन्धो हित्रिप्रत्युक्तितो भवेत्‌ | दित्रीत्युपलक्षणम्‌ । यथा-- 
भिक्षो । मांसनिषेवणं प्रकुरुषे ? किन्तेन मद्यं विना 

मद्यञ्चापि तव प्रियम्‌ ? प्रियमहो ! वाराङ्गनाभिः ae 

वेश्याप्यर्थरुघिः कुतस्तव धनम्‌ ? ada चौर्य्येण वा 
चौर्थ्यद्यूतपरिग्रहोऽपि भवतः ? नष्टस्य कान्या गतिः ॥ 

Sahityadarpana, Chap VI, Sanskrit Book Depo, 1981, P - 404. 
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PLANTS USED IN INDIAN FOLKLORE, 
RITUALS AND SOCIAL CUSTOMS : 
MEDICINAL PERSPECTIVE — PAST AND 
PRESENT 


Biswapati Mukherjee* 


Yo devo agnou yo apsu yo vifvambhuva-namavivesa. 
Yo osodhisu yo vanaspatisu tasmai devaya namo namah. 
— (७५९. Upa. 2/17) 


I bow to the Lord who 15 in fire, who is in water, who is in medicine, who 
is in plants and who is ubiquitous in this Universe. 

It is evident from the rhyme just cited from the Upanishada that from 
prehistoric days plants were regarded as the abode of God in the Indian culture 
and were worshipped accordingly. Some plants were used with immense 
importance in the Hindu rituals and in social and cultural ceremonies. This was 
mainly due to their power of providing food, shelter, clothes and relief to 
different ailments, since the creation of mankind. With the advent of modern 
science man's dependence on plants to meet up their daily necessities subsided 
to some extent and the magical appearance of the synthetic drugs pushed back 
the plant medicines almost to oblivion in sophisticated societies. But gradually 
the adverse effects of the man-made drugs came to light and it was observed 
that application of such drugs to cure a patient to treat his primary disease 
produced another ailment to him, technically known as iatrogenic disease. The 
most awful accident occurred in 1956 giving birth to thousands of children with 
phocomelia (deformed limbs) by the expectant mother consuming the safest 
(according to manufacturer of course !) tranquillizer thalidomide to get relieved 
from the early symptoms of pregnancy. This is known in medical history as 
thalidomide disaster. After that the attention of the medical scientists was again 
turned towards plants for the development of drugs. In the meantime the world 
was threatened of complete deletion of mankind by the appearance of 
devastating diseases like cancer, AIDS, etc. The reappearance of the common 
diseases like malaria, tuberculosis produced by bacteria in different resistant 
forms surviving the attack of conventional therapy also became the cause for 
great concern to the medical world. So scientists veered round to plants to find 
out solutions to these problems. Plants were searched in different countries 
scientifically to discover drugs to combat difficult diseases. 


* S.N. Pradhan Centre for Neurosciences 
University College of Medicine, Calcutta University 
244B, Acharya उ. C. Bose Road, Calcutta-700 020 
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But why plants ? The reasons are : 


m Traditional plant medicines are believed to be innocuous to health, though 
presently there are different opinions. 

m Plants can synthesize at ease millions of compounds which is not possible 
to produce in the laboratory with best human brain, sophisticated instruments 
and chemicals. More compounds mean more leads to find out possible target 
drugs. 

m Plant compounds are chiral specific. Some times two compounds look alike 
but they have slight difference in their geometry, one being the mirror image 
of the other. They have got differences in their biological activities. These 
are called chiral compounds. Plant always produces one type of chiral 
compound but human being cannot prepare easily one type of compound. 
The synthesis results in the production of 50% of one isomer and the 50% 
of the other. If this was known before, the thalidomide disaster could be 
avoided, because one form is teratogenic that is harmful to fetus but other 
form is really good drug. 

m Though it seems unbelievable according to WHO the modern treatment is 
not yet available to 75% human population of the world and they are 
surviving on plant medicine and other traditional healing methods. The world 
population is expected to reach 7 billion by 2020. So WHO encourages to 
give more stress on plant medicines. 

u The global market of plant medicine is soaring high everyday reaching 10 
billion at present. India can exploit this to earn the major share of foreign 
currency. 


But how the plants should be chosen for investigation and research? 


The main source of informations for the choice of plants was traditional 
use of the plants for medicinal purpose, folklore about its efficacy as a 
drug or ethnobotanical survey or documentation of the plants as drugs. 
India has got a vast treasure of plant materials, heritage documentation like 
Ayurveda, Unani, Siddha, etc. and classical literature like the Vedas, the 
Upanisadas, the Ramayana, the Mahabharata, the Puranas, etc. providing 
various information about the plants regarding their social, ritual and medicinal 
application. I shall present here how some plants, possessing importance in 
our cultural life and rituals have been utilised for medicinal purpose and what 
the modern scientists are expecting out of these plants regarding their role 
in the development of today's drugs. 

Haldi kuto jaldi jaldi 
O khole bari diya. 
Ajka bade kayil bihane 
Aishbe betir biha. 
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This is the season for Indian marriage ceremony. Every one of us is 
acquainted with the auspicious occasion of GAYA HALUD (the turmeric 
celebration) on the day of the marriage. Haldi is the symbol of good fortune 
for the Indians. This is also one of the major articles required for worshipping. 
Therefore, Haldi is very important from cultural aspect. This is important too 
from the viewpoint of medicinal application. Everybody knows it is the 
grandmother's drug for the treatment of wounds and inflammation. The 
scientific name of Haldi is Curcuma longa Linn. Extensive scientific research 
on the chemical composition of the rhizome of this plant and its 
pharmacological evaluation has been carried out. The major constituent is 
known as curcumin. Recently it has been discovered that highly active oxygen 
molecules within our system are the root cause for the creation of different 
diseases. The agents which can resist the formation of such hyperactive oxygen 
moieties are known as antioxidants. At the moment there is great demand for 
good antioxidants in pharmaceutical markets. Curcumin has been proved to be 
an antioxidant, so its consumption is very much beneficial to protect the body 
from attack of diseases. The biochemical basis for inhibiting pain and 
inflammation by curcumin has been divulged which is called cyclo oxygenase 
inhibitor. It works excellenty in the DNA level as an anticancer agent. So Haldi 
or turmeric is not only a grandmother's drug but also it is a scientifically 
established antiinflammatory drug. You might be aware that recently CSIR India 
won over a case against patenting haldi by a big concern in USA. That was 
possible due to mention of haldi as medicinal agent in old Indian traditional 
literature. 

Next we can mention about neem tree. Neem is regarded as sacred tree; 
the idols of Sri Jagganath, Balaram and Subhadra in Puri temple are curved 
out of the timber of neem tree of a particular place every year. From the 
childhood we know that breeze passing over neem trees are good for health, 
so our traditional practice was to plant a neem tree at the south of our house. 
It was a must to chew some neem leaves while returning home after funeral 
of a deadbody. While there was a contigious disease, neem leaves were kept 
in the patient's room. These might be due their antiseptic properties. In earlier 
days small cuts, bruises and skin diseases of children were treated by applying 
different types of neem ointments. Many people like eating neem leaves in 
different preparations, enjoy bathing with soaps containing neem oil and 
brushing teeth with neem twigs. The old documents are preserved by neem 
leaves in our country from time immemorial. So neem is a part of our heritage. 
Neem is scientifically known as Azadirachta indica. A Zuss and the major 
chemical component responsible for its biological activity is known as 
azadirachtin. In modern medical science neem has gained tremendous 
importance. So far more than 37 patents have been granted in international 
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levels of which approximately 23 taken by advanced country like USA on 
different pharmaceutical preparations of neem. The major properties described 
in these preparations are; neem is a good pesticide, insecticide, fungicide, 
ascaricide, headlice repellant and anti-fertility agent. The list is gradually 
increasing and it will be no wonder if neem preparations are applied for the 
cure of cancer in near future. 

Those who are of my age here might remember the nostalgic dusk of their 
childhood. There was tulsi mancha in almost all the houses at that time. Mother 
or any senior female member of the house used to offer pradip (candle) in 
every evening to the tulasi mancha reciting few rhymes. We, the children 
assembled there and felt 'those who pray together live together'. Basil leaf 
is used daily in the worship of Hindu gods viz. Lords Shiva, Vishnu and Krishna. 
Hindus place basil leaves on the eyes of the deadbody ensuring transport to 
paradise. Tulsi leaves, inflorescence and their decoctions are prescribed in 
different forms for the treatment of common cold and cough. Now you will 
find many pharmaceutical preparations, particularly cough syrups in the market 
containing ingredients from tulsi. The scientific name of tulsi is Ocimum 
sanctum Linn. Researches are now going on in our country as well as in other 
advanced countries about its pharmaco-chemical evaluation in more details. 
Tulsi has been proved to be good adaptogen working against stress which is 
the root cause of many diseases, particularly in modern hectic life. This is 
immunostimulator elevating the self defense mechanism of the body and 
protecting it from many common ailments. The essential oil of this species 
and other Ocimum genus are important constituents of modern pharmaceutical 
and perfume industry. 


Bhaiyer kapale dilam fonta, 
Yamer duare porlo kanta... 


The sweetest function of our social life is the Bhatriditiwa when the sisters 
greet their brothers with a mark of Raktachandana (red sandal wood) on their 
foreheads wishing their longlife and good fortune. The Hindus cannot think 
of worshipping god without chandana and the offering rhymes include the word 
'swa-chandanena' (with sandal wood aqueous decoction) very often. Many of 
us are fond of using soaps containing scented oil of chandana. In Ayurvedic 
literature it has been used in vomiting, thirst, diseases of the eye, diseases of 
blood origin, mental aberrations, wounds, fever, helmenthiasis, etc. In santal 
medicine it is used for blisters from burn (Pachiari ghao). The botanical name 
of the plant is Pterocarpus santalinus Linn. Chemically about 25 compounds 
have sofar been isolated from this plant. It has been proved scientifically in . 
our laboratory resulting in three publications in well reputed internation journal 
and one Indian patent that Raktachandana is a good wound healer. 
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Bhabite bhabite Ram korilen mone 

Neelkamalakshya more bole sarbojane. 
Nayan jugal mor fulla neelotpal 

Sankalpa koribo purna bujhibe sakal. 
Ek chokhu dibo ami debir charone 

Eto boli kahe Ram anuj Lakshmane. 


I remember another nostalgic noon full of thrill and suspense when my 
mother recited this from the Ramayana. Sri Ramchandra in his attempt to satisfy 
goddess Durga to have a clue to kill Ravana with 108 lotus ran one short and 
decided to sacrifice his eyes which was like a lotus. The lotus is not only the 
national flower of India but all Hindu gods and goddesses are portrayed sitting 
on the flower because of its beauty and purity. In Hindu religion lotus is 
identified with Lakshmi, the wife of Vishnu and a form of the Mother Goddess 
associated with prosperity. The 2000 year old Indian love manual, 'Kama 
Sutra', categorized women in four different ways viz., Padmini (Lotus women), 
Chitrini (Art women), Shankhini (Conch women) and Hastini (Elephant 
women). The best one is Padmini — 'the woman whose bosom is hard, whose 
sex organ resembles the lotus bud, and whose body odour exudes the odour 
of lotus’. Therapeutically lotus has been used for the treatment of cataract. The 
botanical name of lotus is Nelumbium nucifera Var. a-Terpineol and para- 
dimethoxybenzene are the two major chemical constituents of lotus. One could 
look into the therapeutic properties of these two highly fragrance compounds. 
A derivative of an alkaloid isoliensinine, isolated from this source was found 
to be active against human colon cancer cell. 

Modern science has provided us with many amenities to make our life easy 
and comfortable but at the same time stress and tension of life has increased 
enormously causing mental and other diseases. Psychiatric disorder was 
believed to be practically incurable. But in Indian folk lore root of sarpagandha 
was used as Pagal-ka-dawa from time immemorial. Botanically the plant is 
known as Rawolfia serpentina Benth. ex Kurz. Chemical investigation led to 
the isolation of an alkaloid reserpine which was proved to be antihypertensive 
drug and it was found that this drug influences the function of mind affecting 
the behaviour. This was the first intrusion of man in the sphere of mind. A 
new branch of medicine, Psychopharmacology developed, producing many 
psychotropic drugs, available today. 

Aagdom baagdom ghoradom saje 

Dhak dhol kansar baje, 
Bajte bajte chollo duli 

Duli gelo shei kamalapuli, 
Kamala pulir tiyeta 

94111 mamar biyeta. 
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Aay bongo hate jayi 

Guya paan kine khai. 
Ekti paan fupra 

Maye jhiye jhagra. 

It remainds us of our childhood when we were used to play with this folk 
song where Pan or betel leaf was mentioned with stress. Pan is a part of our 
social culture and is an essential ingredient for all pujas (worshipping). Pan 
leaves are carminative and stimulant. The root of pan is used in the Santal 
Medicine for Kukhi marao rean that is prevention of childbirth. The scientific 
name of the plant is Piper betle Linn. and recently its antifertility activity has 
been scientifically established. Few days ago you might have seen in the 
newspaper that CSIR in collaboration with a big pharmaceutical] company has 
invested several crores of rupees to investigate the anticancer activity of pan. 
One of our colleagues is working in our institute with BARC, Mumbai to 
establish the antioxidant and antiulcerogenic activity of pan. 


Beri beri ore shiv moy toy bolo 
Kirish koriya mon lai 

Binu shorome bhikh potro magiyo 
Gun gaurav dur jai. 

Niradhan jan boli sabe upahasay 
Nahi aadar anukampa. 

Tohe shiva ak dhathur ful paolo 
Hari paolo ful champa. 


So according to folk poems of Bidyapati the Lord Shiva got the flowers 
of Datura. You will find during Shivaratri festival fascinating ques - pining 
ladies waiting with offerings for Lord Shiva, essential constituents being flowers 
and fruits of Datura. The plant is dangerously poisonous. It was allegedly used 
by the Thugs, an Indian secret society, to drug chance wayfarers, whom they 
robbed and then strangled, in sacrifice, people said, to the Goddess Kali. 
Botanically the plant is identified as Datura metel Linn. It contains an alkaloid 
scopolamine which is medicinally important. 

In this way we can cite innumerable examples where some plants acquired 
importance in Indian folk lore, social customs and rituals. Incidentally these 
plants were used in traditional medicine from pre-historic time. It may be 
conjectured that the medicinal utility of the plants were noted first and then 
their social importance were imparted to get those more acquainted to the public. 
Ultimately in some cases the medicinal efficacy claimed proved to be true in 
the parlance of modern scientific investigation. Many drugs have been 
developed and naturalised in modern medicine like morphine, quinine, 
digitoxin, atropine, vincristine, vinblastine, taxol, etc. based on their folk lore 
and traditional use not only in India but also in other countries. In this context 
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I cannot check the temptation of saying a few words about the very recent 
informations regarding research on plant medicine. 

Combinatorial chemistry. The drugs so far developed have been arrived 
at from chemical processing of 35,000 plants and screening of bioactivity of 
25,000 extracts. This is laborious and time consuming process. To make quick 
assays of thousands of analogous compounds a new branch of chemical science 
has recently been developed, that is known as combinatorial chemistry. The 
idea of combinatorial chemistry is to make a large number of chemical variants 
all at one time; to test them for bioactivity, binding with a target, or other desired 
properties; and then to isolate and identify the most promising compound for 
further development. Combinatorial chemistry in combination with 
computational drug design has opened a vast field for identifying active 
compounds following the basic compound either natural or synthetic. 

Computer based drug discovery. Molecular similarity/dissimilarity 
methods are emerging as important tools in drug design. Computer graphics 
have been applied for pinpointing the biologically active part of a chemical 
compound. 

You all know June 26, 2000 marks a watershed in the annals of science. 
On this day came the announcement of the completion of the draft sequence 
of human genome. The scientists have come to the conclusion that deseases 
are related to genetic pattern of human being which varies from person to 
person. 

Microarray analysis. A revolutionary technique involving molecular 
biology has been introduced in 1999 for designing new molecules to treat the 
disease in genetic level. That is known as Microarray analysis. Microarray 
consists of ordered sets of DNA molecules of known sequence fixed to solid 
surfaces - detects thousands of genes in a small sample simultaneously and 
analyzes the expression of those genes. By comparing the ways in which genes 
are expressed in normal and diseased heart, for example, scientists might be 
able to identify the genes - and hence the associated proteins - that are part 
of the disease process, 1.9. the DRUG TARGET. This information can be used 
to procure drugs, natural or synthetic that would interact with these proteins, 
thus reducing the effect of the disease on the body. 

Protection of plants. Another serious problem has emerged out due to over 
exploitation of medicinal herbs. Scientific record indicates that 25% (i.e. 
60,000) plant species will disappear by 2050. Let us clarify it with an example. 
Taxol isolated from Taxus brevifolia is now a marketed drug for refractory 
ovarian cancer. 24 kg of taxol per year is required in the United States alone. 
Given the yield at that stage of one gram of taxol from approximately 13 kg 
of dried bark (equivalent to about 1.5 mature trees), the anticipated demand 
of over 24 kg required the processing of 3,12,000 kg from about 36,000 mature 
trees. The discovery of taxol’s efficacy in the treatment of breast cancer created 
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potential demands exceeding 400 kg per year in the United States. It goes 
beyond calculation the plant material that will be required to meet up the 
demand for the whole world. Naturally Taxus plants will be extinct species 
within short time. The threat for extinction of plants for this purpose and other 
natural processes is also true. Chemists and Biotechnologists are trying to solve 
this problem. What are the alternative ways for obtaining the drugs derived 
from natural products without disturbing biodiversity? 

Genetic engineering. Recently genetic engineering and biotechnology has 
been applied to solve this problem which can be exemplified as follows. 
Alkaloids are important group of plant metabolites which are used for medicinal 
purpose. Plant alkaloid genes can be functionally expressed in microorganisms 
to produce either by single biotransformation steps or short biosynthetic 
pathways. Likewise, using over expression or antisense or consuppression 
technologies, medicinal plants can be tailored to produce important 
pharmaceuticals, alkaloids by introducing side pathways, eliminating side 
pathways, or accumulating biosynthetic intermediates. The gene for the key 
enzyme strictosidine synthase has been sequenced and expressed in Escherichia 
coli. Strictosidine is the precursor of thousands of indole alkaloids including 
vinblastine, vincristine, reserpine, etc. So plant biotechnology appears to be on 
the threshold of exciting discoveries, some of which may be exploited for the 
benefit of human beings. 

Anupan. The concepts of bioavailability - enhancer and role of minor plant 
components in controlling bacterial Multi Drug Resistance Protein Pump 
(MDR) are going to revolutionize the science of herbal drugs. Traditional 
medicine practitioners of India had suggested that the common black pepper, 
taken along with certain extracts, might increase the potency of a drug. Recent 
work, particularly in two Indian modern biology labs, has confirmed this 
bioavailability-enhancer ability of pepper, and point to the active component 
as the molecule piperine. It has been recently shown that piperine is absorbed 
very fast across the intestinal barrier. It may thus act as a modulator of cell 
membrane dynamics and help the transport of drugs across these barriers - by 
forming a complex with drugs and helping them reach the target site rather 
than spreading out. Piperine acts as a bioenhancer of the anti-tuberculosis drug 
rifampicin. In the presence of piperine the amount of the drug to be taken can 
be reduced in dosage, so that side effects of the drug can be minimised. This 
indeed is the greatest benefit of a bioenhancer substance - it helps reduce the 
drug dosage and thus the side effects, by directing the drug to reach the target 
site and not be lost on the way. 

The whole plant or the isolated active ingredients - the eternal 
controversy. The medicinal plant Berberis fremontii is used in Native American 
traditional medicine. This plant extract is used as an antibacterial agent. 
However, bacteria wisened up to it in the course of their evolution; most of 
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them have pumping system in their membranes, called Multi Drug Resistance 
protein pump in short MDR, which sense these drug molecules and the moment 
they enter the cell, pump them out of harm's way! In effect the bacterial MDRs 
render berberine and other alkaloid antimicrobials ineffective. 

The plants too would not have taken it lying down, but would have adapted 
through evolution! Thus it is that the plant Berberis fremontii and a couple 
of others of the family have been seen to have another minor component in 
them called 5’ methoxy hydnocarpin, or MHC for short. It has now been shown 
that MHC disables or inhibits the MDR pumps: in microbial cells. As a 
consequence, the drug berberine will not be pumped out of the cell when MHC 
is also present. It will enter, effect its action and kill the bacterium. 

Thus the approach to the research on plant medicine has radically changed. 
The modern concepts of molecular pharmacology have been combined with 
sophisticated chemistry for the development of drugs from plant sources. 

Though 20,000 out of the total higher plants, estimated to be approximately 
2,50,000, have been used in traditional medicine all over the world, only a minor 
fraction of it has been pharmaco-chemically evaluated. A huge treasure is 
awaiting investigation in the scientific way. It is necessary to compile 
informations about the remaining plants and work jointy with ethnobotanist, 
chemist, pharmacologist and clinician for providing newer drugs to ailing 
mankind. The knowledge in Sanskrit will be very helpful in compiling the 
informations about the medicinal importance of the plants from original 
Ayurvedic literature and other ancient Indian texts. The plants which were used 
in rituals and social customs and foklore deserve special attention of the 
scientists which can be better handled with intervention of institutions teaching 
Sanskrit. Therefore, the Sanskrit scholars might play a key role in the 
development of drugs from Indian medicinal plants. 
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Abstract : | - 

Buddhism, since its inception put emphasis on the welfare and happiness of 
not only human beings but all sentient beings. The very famous Buddhist 
formula in which Buddha instructs his Sangha members that they should work. 
Out the message of love and compassion in the society, is quite inspiring and 
guiding lines for all who wish to indulge themselves in welfare works. The 
heart of Buddha's teaching lies in the Four Noble Truths - suffering, arising 
of suffering, cessation of suffering and the way leading to cessation of suffering. 
The very basic sense of the religion - to eradicate miseries and ills of life is 
illustrated throughout the Buddha's teachings, which are mentioned at 
innumerable places in the early Buddhist Scriptures. All these teachings are 
only good when it comes to the people and society in practice. The life and 
practice of teachings of Buddha are associated with some places of India which 
are taken the important historical places as well as tourist spots on this point 
of view. Four Sacred sites are described by Buddha are Lumbini, Bodhgaya, 
Sarnath and Kushinagar. These are no doubt important Tourist sites, which 
are associated with Buddhism. Beside these places other important particularly 
which are associated with Buddhism have been described here. 


1. Introduction 
1.1. What is Buddhism? 


- Buddhism, since its inception put emphasis on the welfare and happiness of 
not only human beings but all sentient beings. The very famous Buddhist 
formula in which Buddha instructs his Sangha members that they should work. 
Out the message of love and compassion in the society, is quite inspiring and 
guiding lines for all who wish to indulge themselves in welfare works. ‘Caratha 
Bhikkhave Charikam Bahujana Hitaya Bahujana Sukhaya atthaya hitaya deva 
manussana lokanukampaya ti.....’ 

‘Go ye bhikkhu and wander forth for the gain of many, for the welfare of 
many, in compassion for the world, for the good for the gains, for the welfare 
of gods and men. Proclaim, Bhikkus, the doctrine glorious, Preach ye a life 
of Holiness, Perfect and Pure’. 

So Buddhism follows the Path of welfare for entire living being and the 
approach of the religion is quite humanitarian. The heart of Buddha’s teaching 
lies in the Four Noble Truths — suffering, arising of suffering, cessation of 
suffering and the way leading to cessation of suffering. The very basic sense 
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of the religion — to eradicate miseries and ills of life is illustrated throughout 
the Buddha's teachings which are mentioned at innumerable places in the early 
Buddhist Scriptures. All these teachings are only good when it comes to the 
people and society in practice. 

The life and practice of teachings of Buddha are associated with some places 
of India which are taken the important historical places as well as tourist spots 
on this point of view. Later I am disclosing the name of the places and their 
locations. 


1.2 Necessity to Preserve the Important Buddhist Sites: 


International Charter for the Conservation and Restoration of Monuments and 
Sites expressed — ‘imbued with a message from the past, the historic 
monuments of generations of people remain to the present day as living 
witnesses of their age old traditions and concretized forms of their creative 
genius and skill. People are becoming more and more conscious of the unity 
of the human values and therefore, regard the ancient monuments as a common 
heritage. It is this increasing realization that has led to the feeling that it is 
our common responsibility to safeguard our ancient monuments and sites in 
the full richness of authenticity to the prosperity'. 


1.3 Various Important Sites: 


In Mahaparinibbana Sutta, Buddha explain Ananda four places, which believing . 
man should visit with feelings of reverence and awe — 

Which are the four? 

The place, Ananda, at which the believing man can say, 'Here the Tathagata 
was born'. 

The place, Ananda, at which the believing man can say ‘Here the Tathagata 
attained to the Supreme and Perfect insight’. 

The place, Ananda, at which the believing man can say “Here was the 
kingdom of righteousness set on foot by the Tathagata'. 

The place, Ananda, at which the believing man can say ‘Here the Tathagata 
passed finally away in that utter passing away which leaves nothing whatever 
to remain behind’. 

So,"the four Sacred sites are described by Buddha are Lumbini, Bodhgaya, 
Sarnath and Kushinagar. These are no doubt important Tourist sites which 
are associated with Buddhism. Other than these places, Rajgir, Sravasti and 
Vaishali can take the importance because of their association with the life of 
Buddha. Then Nalanda, the site of the famous Buddhist learning place, 11 
Kms from Rajgir. But it is not possible to visit the sacred sites in the sequential 
order in which these are arranged in this paper, as practical reasons necessitate 
otherwise. 
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From the point of entry into India at one of the four metros'Dehi, Kolkata, 
Chennai, or Mumbai, it is best for the visitor to travel to either Patna in Bihar 
or Varanasi in UttarPradesh. | 

They are both well connected by air and rail to all the metros and make 
ideal gateways for visiting the sacred sites. Patna and Varanasi, the ancient 
Indian towns of Pataliputra and Kashi were also thriving townships during the 
Buddhas lifetime. 

Practical information and Travellers Needs, factual information that will be 
needed by visitors pilgrims as well as tourists, to these sites are provided. The 
former gives information required by visitors arriving in India, at Delhi, 
Kolkata, Chennai or Mumbai. Travellers needs details factual information on 
Patna, Varanasi and the eight sacred sites. 

To facilitate travel in this Holy land sanctified by the Buddha's footsteps 
long Centuries ago, I have listed the following itineraries which would be useful 
for the pilgrim. However, these routes are not necessarily the only options 
available to the pilgrim, and the sacred sites could be visited in any order 
preferred by the visitor. 


2. Tourist Sites and Their Importance 


As I stated above the first important sites as explained by Buddha: Lumbini, 
Bodhgaya, Samath and Kushinagar. The details are as follows: 


2.1. Lumbini: 


a) Location — Lumbini is in Nepal, 27 Kms from the Indian border at 
Sonauli. To enter Nepal, people from India and Bhutan do not need any VISA 
but foreign Nationals do. 

By Road — Gorakhpur via Sonauli, 123 Kms Sonauli, 27 Kms. 

Kushinagar Via Gorakhpur, 176 Kms. 

Kapilavastu (Piprahwa) Via Sonauli, 93 Kms. 

b) Significance — Lurnbini grove is the sacred site of Lord Buddha's birth. 
It is today a small village in Nepal, 27 Kms from Sonauli on the Nepal border. 
Three hundred years after the Mahaparinirvana, Emperor Asoka visited this 
place and erected a pillar there. This pillar though broken, still remains at the 
site, which is known as the Rummendei Pillar after the earlier name of the 
place (modern name Rupandhei) in Nepal. 

The inscription infoms — The beloved of the Gods, the king Piyadassi, when 
he had been consecrated twenty years, came in person and reverenced the place 
Buddha Sakyamuni was born. He caused a stone pillar to be erected. As the 
Lord was born here in the village of Lumbini, he was exempted it from tax 
and fixed its contribution (i.e grain) at one-eight. 

The Chinese traveller, Fa-Hien, in the 5th Century A.D and other travellers 
and pilgrims were aghast to see that jungles had swallowed the entire place 
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and nothing existed of the scenic pleasure of the garden. Excavations beginning 
in the 19th Century have once again drawn attention to this Holy place. The 
sacred site of the Buddha's birth is at the Southern end of Lumbini grove. 
Excavations have revealed a series of rooms and a stone slab, which is now 
believed to mark the exact location at which the Buddha was born. The place 
where the miraculous birth took place is today a mound that has been cordoned 
off for further excavations. The entire place has an air occasional busload of 
pilgrims from different corners of the Buddhist Universe arrives. 

The story behind the place — On the fullmoon night of Vaisakha (April 
— May), Mahamaya, the Chief Queen of King Suddhodana of Kapilavastu, 
had a beautiful dream. In the dream she saw a six tusked elephant enter her 
side as she lay sleeping. The king summoned sixty-four Brahman astrologers 
to interpret the dream. They concurred that the queen would give birth to a 
son who would acquire world renown. 

Queen Mahamaya bore child for ten months and one day expressed:a desire 
to go to her maternal home. The royal encourages camped in the beautiful 
Lumbini grove, the royal park near Kapilavastu. When the Queen reached out 
for a branch of a Sal tree the child miraculously came out of her right side. 


2.2 Bodhgaya 


a) Location: Bodhgaya is located in Bihar, 115 Kms from Patna. Bodhgaya 
is well connected by National Highways to Patna and Varanasi and by State 
Highways to other major towns ofBihar. 

b) Importance / Significance of Bodhgaya: It is said that 2500 years ago 
King Siddhartha wgs-looking quiet retreat where he could mediate upon the 
causes for human suffering. He had faced many trials and tribulations in his 
search for truth. As he gazed across the river Phalgu upon the serene landscape 
of Uruvela village (modern Bodhgaya), he knew his quest had ended. The kind 
daughter of the village Chief of Senani, Sujata, brought a bowl of Kheer (sweet 
thickened milk) for the starved ascetic and receive kheer. He had attained 
Samma Samodhi, the enlightenment that he had been seeking for so long. He 
had become the Buddha. 

Another significant of Bodhgaya is that it is enriched with various types 
of Monastary and Temple, Statue and Museum. These are 1. Root Institute for 
culture and wisdom, 2. Vietnamese Monastery, 3. Daijokyo Japanese 
Monastery, 4. Great Buddha Statue, 5. Sakya Tibetan Monastery, 6. Indosan 
Nipponji Temple, 7. Bhutanese Monastery, 8. Thai Temple, 9. Nepali Temple, 
10.: Archaeological Museum, 11. International Meditation Centre, 12. Chinese 
Monastery, 13. Birla Dharmasala, 14. Mahabodhi Society of India, 15. Tibetan 
Temple and Monastery, 16. Mahabodhi Mahavihara. The most important place 
of Bodhgaya is the last one i.e Mahabodhi Mahavihara. Set among Verdant 
Lawns, the magnificent 52 mtr. High sandstone. Mahabodhi Temple Soars 
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towards the blue skies. The Mahabodhi Temple stands in the Centre, Crowned 
by a pointed spires flanked by four Comer turrets. The main shrine chamber 
rests on a plinth 8 mtr. high. The sanctum houses a gilded statue of the Buddha 
in the bhumisparsha mudra with one finger touching the earth, calling it to 
witness his awakening. 

On this site once stood a temple built by the Mauryan emperor, Ashoka, 
around the 3rd Century B.C. The temple was rebuilt in 7th Century A.D. by 
the Pala kings of Bengal. Hiuen Tsang, the Chinese scholar pilgrim, refers to 
having seen it. Then the temple was destroyed by Muslim invaders in the 12th 
Century. The Burmese kings restored it in the 14th Century. However, the 
temple complex was severely flooded and remained buried under still till 1811. 
Alexander Cunningham, Director General of the Archaeological Survey of 
India, visited the site in 1861 and recommended excavations. In 1891 a 
Srilankan Buddhist, Anagarika Dharmapala, founded the Mahabodhi Society 
of India whose avowed goal was to wrest the Bodhgaya temple from Hindu 
priests and reclaim it for the Buddhists. On 23rd May, 1953, the temple was 
finally handed over to Dr. S. Radhakrishnan, the then Vice President of 
India. 

Seven spots within the precincts of the Mahabodhi Temple are specially 
sacred because it was at these spots that the Buddha spent a week each 
mediating, after his enlightenment. Visitors tread these grounds reverentially 
and carefully because of their association with the Great Master. Among these 
seven Vajrasana is the first one. Buddha spent the first week under the Bodhi 
tree. It is believed that the original tree sprang up the day the Buddha was 
born. The tree was destroyed and replanted at least five times. The present tree 
grew from a sapling brought from the tree in Anuradhapura in Srilanka which 
was planted there by Emperor Asoka's son Mahendra in the 3rd Century, B. 
C. The master spent the second week at the Animeshlochana Chaitya, from 
where he gazed at the Bodhi tree without blinking (animesha). The 
ratnachankrama or jewel walk is where the lord spent the third week walking 
between the Bodhi tree and the Animeshlochana Chaitya. Where the Master's 
feet rested, lotus flowers sprang up. The Buddha spent the fourth week in the 
Ratnaghar Chaitya where he reflected on the higher modes of exposition, 
Abhidarma Nyaya. Blue, Yellow, Red, White and Orange rays emanated from 
the Master's body as the meditated. The Buddhist flag therefore uses these 
colours. The fifth week was spent in the east, near the entrance. Under a Banyan 
tree in response to a Brahman’s query, he expounded that good karma and not 
birth makes a Brahman. The Lord spent the sixth week at the Muchhalinda 
pond on the Southern side of the temple. The seventh and the last week was 
spent in the southeast where under the Rajayatana tree the Buddha preached 
his doctrines. | 
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2.3 Sarnath: 


a) Location: Sarnath is only 10 Kms from Varanasi, U.P Bodhgaya via 
Moharia, 240 Kms. 

b) Importance of Sarnath: The first importance of this place is the Blessed 
One met his five companions Kondanna, Bhaddiya, Vappa, Assaji and 
Mahanama, who were the first disciple of him. Buddha preached His First 
Doctrine Dharmmacakkapavattana Sutta or Turning of the wheel of Law, where 
he explained Four Noble truths, the eightfold Path and the Middle way. 

Sarnath gained eminence during the reign of Emperor Asoka. The Asoka 
Pillar and its famous lion Capital were discovered in 1904. Later Saka and 
Kusana monarchs also patronized Buddhist monks and promoted Buddhist art 
in Sarnath. In the 12th Century both Varanasi and Sarnath faced the first 
onslaught of Muslim invasion. After qutubuddin Aibak's attack in 1194, the 
thriving monastery in Sarnath lay in ruins, and the few monks who survived, 
fled. Seven hundred years past, in 1834, a British archaeological team led by 
the Alexander Cunningham rediscovered Sarnath opening a window to a 
forgotten period of India's ancient history. 

The most impressive sight in Sarnath is the looming pile of the Dhamekstupa, 
possibly built around 500 A.D. The present name Dhamekh shows some 
connection with Buddha's Dharma. This might indeed have been the Stupabuilt 
by Asoka to mark the spot where the Buddha preached the 
Dharmachakrapravartana for the first time to the five ascetics. 

Dharmarajika stupa marks the site where the Buddha gave his first semon. 
It was broken down in the 18th Century by an officer of the Maharaja of 
Benaras. Then Alexander Cunningham in the late 19th Century excavated the 
place. Just behind the Stupa are the remains of the massive Asoka Pillar, one 
of the many that Emperor Asoka set up at Buddhist sites. It is placed at the 
spot where the Buddha gave his first sermon and established the Sangha: The 
monolithic Asoka Pillar was once crowned with the magnificent lion Capital, 
which now kept in the Sarnath Museum. The four roaring lions face the four 
cardinal directions symbolizing the spread of the Buddha’s teachings. 

Actually the lions supported the Dharmachakra or the wheel of law but only 
a few fragments of it have been found. In the lower portion of the column 
are carved a lotus, four smaller wheels, and a lion, bull, horse and an Élephant. 
The original pillar was over 15 Mtrs. Tall but only a stump remains standing 
near the Dhamekh stupa. The carved inscription is a warning by Emperor Asoka 
to the monks and runs against creating schisms within the order. 

Mulgandhakuti Vihara — it marks the site of Buddha meditated during the 
rainy seasons at Sarnath. The last one is Chaukhandi that marks the spot where 
the Buddha first met his five companions on arriving in Sarnath. It is the first 
land mark that visitors see on their way to Sarnath from Varanasi is a high 
mound with the remains of a brick stupa built in the Gupta Period. 
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2.4 Kushinagar: 


a) Location — Kushinagar is identified with the modem village of Kasia, 
51 Kms from Gorakhpur City, in eastern Uttar Pradesh. 


b) Importance of Kushinagar — It is the place that the Buddha choose for 
his Mahaparinirvan, or final exit from this earth. Kushinagar or Kushinara as 
it was known was the capital of the Malla republic, one of the republican states 
of northern India during the 6th and 5th Century B.C. In 543 B.C on the full 
moon night of Magh (January — Februrary), the Master lectured to the Sangha 
at the village, Beluva, near Vaishali, on the impermanence of all living things, 
and said that his own life on earth was soon to end. 


3. Other Important Tourist Sites Associa Ted With Buddhism 


3.1 Rajgir: 


a) Location — 100 Kms southeast of Patna, Rajgir is connected by an 
excellent road to Patna as well as to Bodhgaya, which is 70 Kms away. The 
ancient University Nalanda is just 11 Kms from here. 


b) Importance of Rajgir — The first cause is that the First Buddhist 
Council was held in Griddhakuta or Vultures peak at Rajagrha. Buddha also 
delivered here the Prajnaparamita Sutra. This is the place where Bimbisara's 
queen tried to get rid of her unborn child when it was prophesied that her 
son would one day kill his father. Buddha was first brought here when he 
was wounded by a rock hurled by his envious cousin Devadatta. Ruins of 
the mango grove of the Physician Jivaka also existing here. Across the road 
are the remains of the jail where Bimbisara was imprisoned and killed by 
his son Ajatasatru. From here the unfortunate king could see the Master 
as he meditated on Griddhakuta. Ajatasatru, along with Devadatta, had 
conspired to take the life of the Lord by conspired to take the life of the 
Lord by letting loose a mad elephant. But the Lord tamed the wild elephant 
which stood still, overcome by the lord's serene visage. After killing his 
father Ajatasatru was filled with remorse and later embraced the faith. A 
couple of kilometers away is veluvana Vihara or the Monastery of the 
Bamboo Grove which was first offering to Lord Buddha. Close by the 
Karanda Tank where the Buddha bathed on the road leading to Nalanda 
can be seen the ruins of Ajatasatru Fort. Rajgir is also famous for it's seven 
hot Sulphur springs, Satadhara. Situated at the foot of Vaibhava hill it is 
a ten minute walk from Veluvana. On the hills above are the Pippala caves, 
popularly known as Jarasandha ki Baithak after the mythical Hindu King 
Jarasandh. 
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32 Nalanda: 


a) Location — It is identified with modern Baragaon village and is 90 Kms. 
Southeast of Patna and only 11 Kms from Rajgir. It is 80 Kms from Bodhgaya 
and is easily accessible by well-maintained highways 

b) Importance — The monastic University, Nalanda Mahavihara was a 
magnificent architectural structure. Buddha came to Nalanda after and stayed 
at Setthi Pavarika's mango grove. Two of Sakyamuni's Chief disciple Sariputra 
and Maudgalyayana, came from the vicinity of Nalanda. Sariputra who was 
considered the foremost in wisdom and had a very important place in the 
Sangha, attained Nirvana here. Actually this Nalanda vihara become very 
famous only for its educational structure. 


3.3 Sravasti: | 


a) Location — It is situated in Gonda District in eastern UttarPradesh, 
Sravasti is also called Sahet-Mahet. The most convenient way to reach Sravasti 
is via Lucknow, the capital of U.P, which is well connected by air and rail 
to all parts of India. Lucknow via Bahraich, 151 Kms; Kapilavastu via Naugarh, 
147 Kms, Varanasi via Lucknow, 401 kms. 


b) Importance of Sravasti — Sravasti (ancient Savatthi) the capital of Kosala 
Mahajanapada, was the biggest town in the Gangetic plains during the Buddha's 
life time. Sravasti was host to the Master for 25 years during the annual 
Vassavasa (rain retreat) when the Sangha congregated at one place. One of 
the most important places of it is Jetavana vihara which was donated by Jeta 
son of king Sravasti, Prasenjit. The Anandabodhi tree of Jetavana is now treated 
as beautiful spots. The history behind it the tree was brought as a cutting from 
the- Bodhi tree in Anuradhapura in Srilanka, which itself grew from a slaping 
of the original Bodhi tree in Bodhgaya. Next important places are Anandakuti 
and Gandhakuti which exude àn aura of sacredness because it was here that 
Lord stayed during his many visits to Jetavana vihara. Mahet to the north of 
Jetavana was once a heavily fortified city. All that remains are two stupas 
known locally Pokkikuti and Kochchikuti; the later identified as Sudatta's stupa. 
Pakkikuti is said to be Angulimala's stupa. 


. 3.4 Vaishali: 


3) Location — It is situated on the Northern banks of Nepal on the north 
and the river Gandak on the west. 


b) Importance — The most important thing of the place of Vaishali is for 
the first time women were ordained into the Sangha. The Buddh's foster mother 
Mahaprajapati Gautami, along with 500 Sakyan women made a pilgrimage by. 
foot from Kapilavastu to Vaishali, seeking to join the order 

The other sites are important for Viswa Shanti Stupa, Asoka Pillar and 
Amrapali's village (Amvara). 
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4. Conclusion 


There is no end to continue the Buddhist tourist places. Because India is 
the native and obviously the Karma land of Buddha. Though the preaching of 
the Lord wandering from country to country. Many other important sites which 
are also treated as tourist sites has been untouched in this paper in due course 
of time. Like Sanchi in M.P which is enriched with its art, architecture and 
story of Buddha’s life; Ajanta and Ellora, which are also very precious art 
collection and historical attachment; Nagarjunakonda and Amaravati have also 
historical importance in Buddhism. Among these tourist sites, Ajanta and Ellora , 
have achieved world Heritage position in 1983, Buddhist monuments at Sanchi ` 
in 1989 and Mabodhi temple at Bodhgaya later achieved the same ‘position. 
In February 2004, Govt. of India also organized an international conclave on 
Buddhism. In fine, Buddhism can be flourished and exist by proper preservation 
of these historical sites not only by the Govt. but also by the people for the 
people which I have quoted in the introduction. 
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MODERN CONCEPTS EMBEDDED IN A 
SANSKRIT SOCIAL PLAY 
DR. GOPALCHANDRA MISRA* 


The expression ‘modern concept’ means something befitting and relevant in 
respect of a contemporary perspective. But apart from this casual approach of 
derivation, it may be found that it is an expression that does not have any sort 
of particular meaning or suggestion as such. It is rather a circumlocutive term 
used for exposing something divergent keeping a course of relevance with what 
that does not remain confined always within the boundary of any time or place, 
situation or occasion. So also from the very part of an author, *modern concept 
stands for something novel which goes beyond the prevailing thoughts and 
concepts, overcomes the contemporary age and consequently becomes relevant 
even in latter times to come. Again from the end of a connoisseur's capability 
of acceptance, ‘modern concept’ appears to mean some thoughts and acts which 
find relevánce with those of his own. In fact, with the passage of time, though 
there happens a good many changes in human nature and activities, a continuous 
course of modernity flows on ever uninterruptedly. Therefore, modernity makes 
no difference between what is ancient and what is recent but verily depends 
on a relative means of exposure. 

Whether ‘modern concept’ remains embedded in all sorts of exposure or 
not is also ‘an important question. Most of human feelings and activities have 
their relevance and utility according to the need of contemporary span of time. 
But some of them go beyond the prevalent concepts and conventions. With 
` this, a few concepts and thoughts of comparatively earlier time are left to be 
adjudged in the context of latter time. But this kind of concept must assume 
its incarnate form in literature through a systematic approach demanding the 
dexterity of the demonstrator. This is why almost all human thoughts and 
concepts usually find their projection through the principal aspects of life known 
as social, economic, political, cultural and so on. Hence ‘modern concept’ is 
not an exception to this trend and thus it's highly expected to be replete in 
every aspect of society. Because society, as the Western scholar like Joseph 
Hall means to say, is the atmosphere from which every human being necessarily 
imbibes something infectious or healthfull!. 

A good many Sanskrit plays are known to be wonderfully abound in all- 
pervading thoughts and perceptions of everyday human life. Especially the 
Sanskrit plays which. are known to be ‘social’? in nature and content are the 
best and burning specimens in this regard. The extant specimens of this type 
of play are not at all small in number. But for the sake of making this discourse 
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compact and comprehensive, as far as possible, attempt is taken only to put 
emphasis on the best representative of Sanskirt Social plays. Hence this 
discourse remains confined within the four walls of Südraka's Mrcchakatika 
which is abound in social elements in content and character and thus appears 
to be the best instrument for catering *modern concepts'. 

Südraka's Mrcchakatika, as the most varied piece of Prakarana play, is a 
real drama of social challenges. This is a unique social play which is novel 
as regards its title, as regards its plot-construction, as regards its subject-matter 
_ and as regards its characterisation. Indeed, Mrcchakatika has revolutionised the 
whole area of Sanskrit dramatic literature by presenting a completely new taste 
for its connoisseurs. It has exploded all the myths of ‘elite plays’ with minute 
touches of advanced thoughts. This is indeed embodied with a separateness from 
beginning to end. The dramas of Bhasa, Kālidāsa and Bhavabhüti have sung 
the songs of royal families only. The fancies and morals of these plays may 
have something to attract the readers, but never for a moment they appear to 
be ours. We do respect the love between Dusyanta and 38100110815 and that of 
Rama and Sita. But the lovemaking between Carudatta and Vasantdsena has 
a novel charm where modesty of love triumphs over wantonness. Besides, 
human society can never run only with the royal people. And here is the 
originality of Südraka that he dares turn our eyes from the kings and queens 
to the plebeians with rogues and rascals. This kind of originality, novelty and 
speciality of the play has an indelible appeal to modern taste and idea. 

As regards the selection of title and plot-construction, Südraka desparately 
. deviates from the hard-and-fast rules of Sanskrit dramaturgy. While the facile 
pens of the past masters like Kalidasa and Bhavabhiiti dare not divert the beaten 
track of conventional treatises, Südraka does it with firm conviction. He knows 
very well that he is writing a drama in its fuller sense, but not a dramatic poem. 
His play, for instance, has been named after an incident that takes place in 
the 6th act of the drama. This is an attempt that goes against the rule that a 
Sanskrit Prakarana should be named after its hero and heroine as we have it 
in Bhavabhüti's Prakarana; the Mdlatimddhava. Again Carudatta, the hero, does 
not appear in at least four acts out of the ten acts of the play.? This is also 
a gross violation of the rule? that the hero should appear in every act of a 
drama. There appears a gross discrepancy also. Both the heroines of the play, 
Dhütü a 'kulabadhü' and Vasantasenü a 'ganikà', not only meet on the stage 
but also exchange greetings to each other. But there is a prohibition that these 
two types of heroine must not meet together in a Prakarana.’ All these instances 
may sound violation to those who like to be confined only in the citadel of 
conventional rules. But the connoisseurs of modern taste should not hestitate 
to applaud Südraka's novel approach of this kind which has saved them from 
being monotonous. 

The political under-plot of this play bears a token of Südraka's 
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foresightedness. This is neither a detached nor a fully developed sub-plot. Yet 
this political background runs through the thread of the central theme supplying 
some motives of the playwright. Somebody may hint at the fact that inclusion 
of such plot is insignificant in comparison with Visakhadatta’s Mudrdrdksasa 
the full-fledged political drama. But they should bear in mind that 
Mudrüraksasa deals with a high order of political intrigue whereas 
Mrcchakatika leads to a revolution which is much more modern in terms of 
political concept. All the characters of Mudrárüksasa like Cinakya, 
Candragupta, Riksasa, Malayaketu and Bhagurayana belong either to royal 
families or to the aristocracy of high birth. But the political schemers of 
Mrcchakatika like Sarvilaka the thievish Brahmin, Darduraka the passionate 
player, Candanaka the town police and some others of this stamp bears no mark 
of aristocracy as such. Even though Carudatta belongs to high birth, he has 
become very poor and he is more closely associated with the common people. 
But what is important is that Aryaka the cowherd and his men indicate the 
possible inclusion of the plebeians in active politics which has become true 
even in modern politics. One of the remarkable features of modern politics is 
that the fate of the political personages is determined with the ups and downs 
of the rulers at power. The same is reflected in the Mrcchakatika when we 
see Saküra in extreme excitement in fear of a possible change of kingship- 
kim kim ldapalipa-tte hodi. 

Moreover, this underplot suggests Südraka's democratic attitude for creating 
an atmosphere of the bizarre society in which all sections of people are capable 
of doing all kinds of works at any moment ranging from stealing a gem-casket 
to organising a revolution. ” 

As regards the selection of subject-matter Südraka also stands an exception. 
Keeping aside the dull and monotonous doings of the divine and semi-divine 
personages, he has heightened a variety of episodes capable of rousing alternate 
emotion among the connoisseurs. The incidents like the pursuit of a group of 
ruffians after Vasantasena, a hand-to-hand fight between Sarnvahaka and his 
creditors and the scientific proceedings of Sarvilaka to demonstrate the art of 
housebreaking are all realistic in the merit of description. This kind of pursuit 
and fight is not the forced creation of the dramatist but a natural sequence of 
quarrels among the lower strata which is similarly seen also in the modern 
societies. Particularly the scuffle among the gamblers is a direct reminder of 
a quarrel over monetary transactions which is equally relevant in the present 
days. Moreover, the interchange of carriages, the fight and pursuit of Aryaka, 
the strangling of Vasantasenü and the farce of Carudatta’s trial easily remind 
that a realistic writer of the calibre of Siidraka would have dared introduce 
such scenes throbbed in life and action. Hence Siidraka’s progressiveness in 
selecting subject matter lies with the fact that it is equally acceptable to both 
the intellectuals and the unlettered folk. . | 
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The art of character-delineation, too, is the principal merit of Mrechakatika. 
Carudatta, the hero of the play, is not made a paragon of virtue like all other 
conventional heroes. But despite being an orthodox Brahmin, he dares come 
out of the age-old impediments of the Hindu sóciety. The 'beast' is within 
human being and so man satisfies his illicit desires under the clever cover of — 
civility and celebrity. But as a man of modern mind, Cirudatta has the courage 
to make love with Vasantasenà, a ‘ganika’ publicly even at the face of social 
injunctions. It is not that Cirudatta is impertinent and debauchee. Because his 
love for a ‘ganika’ is not for merely sensual enjoyment but for giving a worthy 
dignity to the loving heart of a harlot. Even if Càrudatta's doings seem to be 
sneaking to some, they should mind that he is so confident of his character 
that never for a moment he tries to hush-up anything. Again when he saves 
the life of his enemy the Sakara?, he appears as an idol of modernity for his 
magnanimity.? 

The same may be said about Dhütü, the ‘kulavadhu’ of Carudatta. As a 
housewife of a Brahmin family, she would have committed suicide in view 
of her husband's debauchery with a prostitute. But what to take umbrage at 
her husband's conduct, most friendly and sisterly she disposes to her charming 
rival by sending her own costly pearly and ornaments. Even she receives her 
and greets her as a sister—distyd kuSalini bhagini. Thus Dhiita lashes the flail 
of shame even upon the ladies of modern society and proves herself that she 
is ancient in position but modern in mind. 

Despite being a courtesan both by birth and profession, Vasantasena has 
been able to escape the limitations of her class and age. She is so advanced 
in thought that never for a moment she appears avaricious as it is naturally 
expected from a ‘ganika’. What is more striking is that apart from showing 
courage to make love with a celebrated Brahmin of her own town, she has 
the spirit of gravity to expose the ‘mother’ of her heart. Even she strives to ' 
quench the hunger for ber unappeased motherhood. She is ready to sacrifice 
her all for being a mother of Rohasena, the son of Carudatta. Ultimately her 
progressive attitude towards life receives recognition when the newly elected 
king Aryaka bestows upon her the title of a ‘vadhii’ by sending the message 
— ürye Vasantasene paritusto raja bhavatim vadhüsabdenünugrhnáti. In fact, 
the more one faces Vasantasena the more he thinks of her as a 'kulastr and 
the less as a 'ganika'. This kind of elevation from a courtesan to a housewife 
clearly presents Südraka the author of a calibre of modern taste. 

Sarhsthanaka, the Sakara, is an excellent example of a genus too common 
in every society. By virtue of being the brother-in-law of the king Palaka, he 
is highly matching for a pervert debauchee and a rank coward. His 
malapropisms of mythology like draupadiva paldyase ramabhità and pasyámi 
bhüsanagandham etc. may present him a knavish fool. But the manner in which 
he shifts the guilt of murder of Vasantasena on Carudatta, the trickery in which 
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he puts political pressure on the judge and the quickness with which he messes 
up things to turn the judge against Carudatta clearly show that he is a cunning 
in the guise of a fool. Anybody of us should not be surprised if he has such 
a brother-in-law, a complete combination of ignorant conceit, brutal lust and 
vapid nonsense. In our days also, there are some people who, with a little 
learning, use to assert erudition of ‘dangerous sequel. Even we do not fail to 
find a lot of ‘Sakiras’ in our society, who, by virtue of their ominous contact 
with the ruling political power, exploit the fruits of administration and thus 
abuse the power and position of a country. The character also makes us remind 
that some people of modern days are being educated only by servility and taught 
to cherish no principle of life but that of selfish gratification. 

The character of Sarvilaka reminds of a phenomenon that crime never makes 
distinction between high and low, caste and creed. The character also offers 
the reflection that poverty knows no difference whether a man is a scholar or 
a stupid, a good or an evil. 7 

The Vita and the Ceta!® are not only the conventional ‘yes men’ of their 
lord. Very often they raise voices of warning and admonition against Sakàra 
when things go beyond their tolerance. So Sakara miserably fails to take them 
to his favour to hush-up his guilt of murdering Vasantasend even by tempting 
them for huge money and high position. Thus the character conveys the message 
for the men of modern politics that so long as there is shrewdness of alluring 
and threatening, they will be in the heaven of power. But as soon as their false 
face will be exposed, they will be thrown to the dust of the hell. 

Südraka has supplied words of strong sense and judiciousness even in the 
voice of the Candalas. When one of the Candalas inadvertently addresses 
Carudatta without the honorific title 'arya' the other Candala reproves him. They 
are also given to moralising. While consoling Rohasena the bereaved son of 
Carudatta, they are heard saying that they are not verily the Candalas despite 
having birth in a Candala family. But those who prosecute a virtuous man — 
they are the sinners, they are the Candalas.!! They also make the boy understand 
that they do not commit any wrong but only the king's command does it. They 
also dare defy the red eyes of Sakara who provokes them to kill Rohasena 
along with his father. 

Some critics may find resemblance of Aryaka and Palaka to Krsna and 
Karhsa respectively. Both Krsna and Karsa bear marks of divinity and 
miraculousness. But Aryaka and Palaka have no flavour of divinity. They are 
the political personages respectively representing democracy and autocracy. The 
success of the revolution led by Aryaka the cowherd indicates Sudraka’s most 
advanced political thought which approves a democratic form of government 
to be formed and ruled by the plebeians of the country. That autocracy has 
to be defeated at the advent of democracy is also a modern political concept 
revealed herein. 
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To conclude at last but not the least, all the readers of Mrcchakatika should 
note that the bizarre class of people constitutes the largest part of the society 
and contributes much at the making of the very basis of progress. But they 
are forced to remain beyond recognition under the exploiting rule of the 
commanding section. So the device of the play for transformation of a clay- 
cart into a gold-cart signifies the real emancipation of the oppressed class from 
their age-old deprivation. Moreover, the depiction of a society with living 
examples of all sections of its people and a political under-plot echoing a 
modern concept of global polity — 'of the people, for the people and by the 
people' has made both the play and its playwright modern essentially in concept 
and attitude 
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PRINCIPLES OF AYURVEDIC TREATMENT IN 
PURSUIT OF BEAUTY 
Mira Roy 


Ayurveda or science of life or longevity has a broad span with varied aspects 
involving life centred phenomena. One such branch may be termed ''medical 
cosmetics” or ‘‘saundaryfyana’’ with the help of medicinal prescriptions and 
other health and hygienic habits. The two major hindrances in person’s 
agreeable appearance were thought to be constitutional abnormalities and 
ageing. These two have reflections on skin and hair. The present paper relates 
to Ayurvedic concepts on these two body parts as aids to beauty. 

As diseased conditions of body medical treatments after proper diagnosis 
is advised in the two Ayurvedic classics, the Caraka and the Susruta-Samhitüs 
and also in other Ayurvedic texts. Three types of treatment were prescribed: 
General Treatment, Rejuvenating Treatment and Specific Treatment. 


Ayurvedic Concepts Regarding Health and Diseased Conditions 
of Body. 


Sarira is defined by Caraka as a modification of the five elements (akása, vàyu, 
teja, ap and ksiti) and it is also the seat of consciousness (Caraka, Sürira, 6). 
Three among these five elements, vayu, teja and ap are further modified as 
vadyu, pitta and kapha and present in the body as semi-fluid substances and 
regulate its state. These are known as tridhatu or three humours and in present 
day language genetic codes. These three humours, helped by a fourth principle 
blood are responsible for all the stages of living organism from birth to death. 
The healthy functioning of the organism depends upon these four remaining 
in normal states, while malfunctioning (of organism) or disease or death arises 
from their abnormal or deranged states (Caraka, Vimana 6, also Sutra, 12; 20, 
28; Cikitsü, 28; Su§ruta, Sutra. 21. 2-3 and other Sthdnas). 

The main concerns of this discussion are skin and hair, the two which are 
more conspicuous in estimating one's beauty and personality. The healthy and 
diseased or abnormal conditions of these two body parts depend on the healthy 
state of the three humours along with the principle of blood. Beauty is inlaid 
here in health. Promotion of health, according to Ayurveda, depends on diet, 
metabolism or digestion of food, personal hygiene, living condition, balanced 
mental state, good sleep, etc., Bodily humours, for their balanced state, depend 
also to a great extent on these factors. 


Effect on Skin and Hair 


Skin health depends much on these, particulary on the bodily humours inclusive 
of blood. So also the hair, the healthy condition of which depends on scalp, 
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termed as keSabhumi (field of hair). The Ayurvedic texts specify the diseased 
states of scalp harming hair. The diseased condition of the scalp is also due 
to the deranged conditions of blood and kapha humour. Both in skin and in 
hair physical weakness causes much. 
Skin and Hair Types 
Skin and hair types, in Ayurvedic concept, depend primarily on constitutional 
characteristics of every individual. In matter of anatomical features two 
categories of person are mentioned. They are the tvak-sára (skin-preponderant) 
and meda-sdra (fat-perponderant) persons - showing in case of the former soft, 
smooth and glossy skin (''suprasanna mrdu tvag - romānam tvaksdram vidyat) 
and glossy hair and bright complexion in case of the latter (varnakesa viSesatah 
sneho medasdrandm’’ - Caraka, vimana, 8). Likewise in matter of three humours 
pitta-preponderant persons have dry-skin, skin-blemishes like, scars (vyariga), 
moles (tila) and eruption (pidaka). They are prone to having wrinkles, grey 
hair and baldness (Caraka, Ibid). Pitta in its balanced state, particularly the 
bhrajaka-pitta, one of the five* types of bodily pitta, which is located in skin, 
preserve the gloss and brightness of skin. (SuSruta, Sütra, 21). 
In Ayurvedic treatments involving skin and hair all the constitutional matters 
are given due importance. 
The other causes behind skin and hair troubles comprise : 
I) imbalance or aggravation in three humours causing : (Suéruta, Sūtra 
15.14). : 
a) roughness of skin and darkness of complexion from excess of váyu; 
b) sallow (dusky or yellowish) and paleness of skin respectively from 
pitta and kapha excesses. 


ID vitiation of blood. 


गा) diminution of body-heat which is generated from metabolism and 
digestion of food: 


IV) side effects of other health problems. 


Treatments of Skin and Hair Problems 
Treatments as mentioned above may be divided into three types : General, 
Rejuvenating and Specific treatments. 
General Types 
The four common basic features of Ayurvedic treatment involving skin and 
hair also, are - 

D Samsodhana (cleansing processes) - eliminative or radical treatment. For 

skin and hair problems cleansing of the system comprise emesis 


* Name of the five types of pitta are Rafijaka, Pácaka, Sddhaka, Alocaka and Bhrdjaka. 
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(vamana), purgation (virecana) and enemas for the alimentary tract (i.e. 
passage along which food passes through the body) followed by 
practices specifically prescribed for skin-cares, like, lubrication, 
massage and repeated ablutions for skin-surface. The elimination 
process also includes prescribed diet and proper digestion in addition 
to medicated smoking, gargling with prescribed oil, etc. The latter is 
stated as beneficial for cracking of lip skin (Caraka. Sätra. 5). 


ID SamSamana (pacification and traquilization of deranged bodily 
humours) - sedative or conservative treatment. 
The Samsamana or pacifying agents, apart from prescribed drugs and 
proper diet, is the errhines, consist both of oily substance and of powders 
of recommended drugs, considered good for facial health and hair. 
(Caraka. Sütra 5). 


II) Ahàra : Ayurvedic diet in conformity with vàyu, pitta and kapha; general 
health improving and easily digestible. 


IV) 40276. : The regiminal treatments concerning skin and hair cares consist 
of — 
a) Vyayama (exercise) : Contributes grace to the body along with other 
things (Suáruta, Cikitsa. 25. 24). 


b) Abhyariga (oil rubbing / massaging) : Oil-massage is responsible for 
softening of body and imparts glow to complexion. The primary 
treatment for good skin and hair, is advised to have been practised 
with.oil of one of the drug, like, castor, neem, flax, black-cumin 
seed, sesame, etc. 


Massaging the head and face with oil is recommended to prevent formation 
of wrinkless on face and for thick, soft and luxuriant growth of hair when 
followed by careful combing to remove dirt, parasites, etc. (SuSruta. Cikitsa 
24. 25-29). | 

Udvartana (Massage) : Su$ruta specified Udvartana as excellent for 
tightening of body and brightness of skin. Udvartana is of two-types ~ utsaddna 
(massage particularly with haridrd paste) and udgharsana (frictional massage). 
The former is specially beneficial for women as it gives brightness to skin and 
makes the body beautiful. Frictional massage dilates skin pores and prevents 
itches, rashes and eruptions. Powdered burnt clay was used as rubbing substance 
for frictional massage. 

Snana and Alepana : Bathing in cool and fragrant water for removal of dirt 
and impurities and freshness of body is advised. (SuSruta, Sütra, 45. 12). 

Equal importance is given to the use of scented paste on body. It imparts 
beauty and flawless complexion. Here a touch of present day aroma therapy 
is explicit. 
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Rejuvenating Treatment : 


In skin and hair cares rejuvenating treatment for arresting ageing is 
recommended. Elaborate prescriptions for rejuvenation covering all the above- 
mentioned four treatments with addition of some special food and drink 
consisting of milk, pure cold water, clarified butter and honey are advised to 
take from childhood. Some special drugs and articles of food and some special 
living arrangement in a hut, devoid of direct sun-rays and airpassing are 
recommended. Notable articles consist of dmalaki, pulses of mudga (green 
gram) and mäsa (black gram), boiled rice of prescribed varieties, and some 
other food articles and salt-free diet. A number of herbs are prescribed as a 
part of this treatment (Suáruta, Cikitsa, 27, 30). 


Specific Treatments or Treatments for Particular Skin and Hair 
Problems 


A. Skin problems : The types of skin problems are already mentioned in 
connection with excess of pitta in the system. These were scars, moles and 
eruptions. Obviously due importance was given for the cure of these problems 
as they caused harm to facial beatury. The other skin-problems were wrinkles, 
and problem of unwanted hair growth. In all cases excepting the last one in 
addition to general treatements, were precribed some medicinal preparations 
for external applications specific for particular trouble. 

Principal ingredient was derived from vegetable substances. The medico- 
herbalists classified plants on the basis of their medicinal properties. The 
particular parts containing essential substance beneficial for skin problems were 
fully known to them. Caraka (Sütrasthana, Adhyaya 4) has enlisted plants under 
different vargas (groupings) on the basis of their range of curative capabilities. 
One such varga is kasdya (astringent) highly efficacous for skin-health. 

Kasdya-varga plants contain pungent elemental matter. A large number of 
plants are enumerated in the Caraka-Samhita. One sub-variety of this group 
is specified as good for skin. Other sub-variety is marked as arresting of ageing. 
Interestingly it was not only in the yesterday's prescription but in today's recipes 
this particular element is also recognized in cutaneous affections. : 

Next to herbals come animal products, particularly milk of goat and cow, 
and cow-urine. They are found in many prescriptions. Honey, highly beneficial 
for brightening of complexion (varnya) also comes under this group. | 

In oil-group sesame oil has all the properties for skin and hair-improvement. 
(SuSruta, Sutra, 45. 112). 

Rock-salt, clay, particularly clinging to lotus-root, i.e. pond clay and brick- 
dust were the other substances utilized in skin-care. (SuSruta, Cikitsa, 24. 51- 
52; 65-66). | 
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Therapeutic Technique Consisted of : 


D 


IH) 


IV) 


V) 


VI) 


VII) 


Removal of skin impurities generally derived from polluted water :- 
External applicaiton of a paste containing minerals, like, manahsila and 
haritála and vegetable substances, like, mafijistha (madder), Satahva 
(aniseed), haridrü (turmeric) and ddruharidrd (berberis) (Caraka, 
Sütra 4). 

Internal cleansing :- 

Purgation (virecana) by means of nasya (errnines) containing 
recommended drugs, Vamana (inducing vomiting), enemas consisting 
of three myrobalans and other herbals, honey, rock salt etc. for skin- 
glow and bright complexion. (SuSruta, Cikitsa, 38. 47-50) 


Minor surgical treatment for impure blood, letting out from veins by 
using minor instrument like samudraphena (cuttle-fish-bone) followed 
by a paste of a number of herbals, the most known among them are, 
liquorice, turmeric, latex (milky juice) of banyan tree applied in the 
region of scar marks inclusive of pale or circular patches (nyaccha), 
black scar marks (nilikd) and brown scar marks (vyariga). (Suáruta, 
Cikitsa, 20. 33-35). 


A number of herbal pastes sometimes containing rock-salt are 
prescribed. The most popular plant substances are mustard seed, 
coriander, vacd, (Bengali name vac, sweet-flag plant), lodhra (lodh tree), 
etc. 

These were therapy for cruptions (pidaka) generally appeared at young 
age. (SuSruta, Cikitsá, 20. 37-39) 


Su§ruta declares efficacies of paste or mask in tightening of facial skin 
and of muscles apart from curing of skin blemishes. (SuSruta, Cikitsa 
24. 65-66) 

‘“‘mukhalepdd | drdham caksuh  pinagandam tathananam 
avyangapidakam kāntam bhavatyambujasannibham' '. 

The statement highlights ‘medical consmetics’ how popular in those 
days as beauty aid. 

Complexion brightening plants consist of candana (sandal), punndga 
(Beng. punam), padmaka (bird cherry), liquorice, Indian madder, Sdriva 
(Indian sarsaparilla) payasyá (white yam), sugar and lata (dürvà grass) 
(Caraka, Sūtra, 4). 

Suśruta’s recipy for complexion brightening :- A compound of dried 
and finely powdered plant substances, like haritaki (fruit), flowers and 
other parts of Madayantikà (one kind of jasmine) and stalk of 
pomegranate is stated as wonderful cosmetic for the ladies. (Cikitsd 
25. 43) 
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VIII) Anti-ageing herbals : This kasáyavarga plant group consists of amrta 
(gulafica, heart-leaved plant), haritakt, Gmalaki, muktà 02572), 
$veta-apardjitd, jivantt (Cork swallow-wort) atirasá (murvd grass), 
brahmi, punarnavá (pig weed), etc. (Caraka, Sutra. 4). 

IX) Aroma therapy : A group of 29 aromatic plants consisting of ela 
(cardamom), guggulu (ameris), aguru (aloe), etc. are prescribed for 
arresting pimples, skin rash and the like. These are mentioned as 
cosmetic (tvakprasddana) by Susruta, (Sutra 38). 2-4, 

X) LomasSdtana. Unwanted hair - removal recipy was also known. A 14th 
cent. text Sarrigadhara Samhita prescribes a particular oil containing 
karavi, danti (wild croton), trvrt (Bengali teudi), and alkali of plantain 
for this purpose. (Madhyakhanda. 10. 84). 


B. Hair-troubles : Grey hair (palita), alopecia or baldness (khalitya), loss 
of hair (Khanddakesa), unnatural curl of hair (piiijara). 

Cause : Hair troubles are stated to have been caused from scalp defects 
causing closing of the mouth of hair-pores due to aggravation of blood and 
of kapha humour and stops hair-growth. Greying of hair is already mentioned 
caused from pitta-imbalance. (Sus$ruta, Nidana 13. 26; Caraka, Vimüna, 8). 

Remedial Measures : In addition to tonic for imporvement of general health 
specific preparations consisting of herbal drugs, animal products (specially goat- 
milk, cow-milk, cow-urine in some cases), minerals, and sometimes other 
natural substances applied in different forms, like, oil, pasted mass, etc. 
Application methods were different. These include, besides massaging and 
smearing, errhine and smoking in form of Varti (plug stick prepared with 
medicinal substances). (Caraka, Sätra, 5; SuSruta, Cikitsa, 24). 

I) Specific herbals and other substances recommended as anti-greying :- 

In grey-hair the range of medicinal preparations in forms of oil and 
pasted mass were very wide. Hair-blackening properties of numerous 
plants were recognized. The most popular among them were bhrrgaràja, 
three myrobalans, henna (madayantiká), black-cumin seed, sesame oil, 
oil from mango-stalk exudates-(Susruta, Sūtra 45. 128). The juice, the 
astringent element from recommended plants were generally used for 
any type of preparations involving hair (Caraka, Sütra. 5). | 

b) All black-variety of plants, like black basil, black Salamali, etc. were 

preferred as ingredient. Animal products effective for this purpose were 
goat-milk, tortoise-bile - (Navanitaka). 

C) Minerals : Iron-sulphate (Kaásisa) iron-powder etc. (Susruta, Sutra, 45; 

Caraka, Sütra, 5; Navanitaka, 2.10.5-10). 


ID! Alopecia (khàlitya) : Being a scalp related disease a minor surgical 
treatment, scraping was advised. The later Ayurvedic text 
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Rasaratnasamuccaya prescribes rubbing with a piece of gold on the bald 
surface. In both the cases after treatments consisted of a paste of gunja 
seeds for anointing the affected part till the wound healed. The post- 
healing treatment was oil massage. This oil-base product contained some 
plant substances like, karavi, málati, etc. Susruta and many later texts 
contain a number of recipes for baldness. (Su$ruta, Cikitsü. 20.15; 
Rasaratnasamuccaya, 24. 77-78). 

Caraka advises purgation of head with medicated oil prepared from 
decoction of red sandal, aguru, bay-leaf, daruharidra, liquorice, etc. for 
this purpose. It is also beneficial for greying of hair and for luxuriant 
black hair. (Sütra, 5). 

II) Loss of Hair (khandakesa, kesapatana). 

Haridràá and dáruharidrá pasted with butter was effective medicine for 
this problem. (Rasaratnasamuccaya, 24. 73). 

IV) Dandruff (dárunaka). , 

Effective remedy was juice of china rose and sesame oil boiled together. 
(Ibid. 72). 

V) Strengthening of hair-root :- A pasted mass containing flowers, leaves 
and roots of nutmeg (721) and urine of black-cow was effective 
medicine. (Ibid. 73). 

The Ayurvedic physicians being more particular about hair-cares advised 
cleansing of dirt, recipes against hair-parasites, prevention against direct sun- 
rays and use of umbrella, etc. (Susruta, Cikitsa, 24. 26-29). 

Here it was not end. Beautification by curling of hair was also felt necessary 
and a particular oil prepared with some known plant substances, like, $rrigataka 
(water chestnut), dmalaki, vibhitaka, lotus, iron-powder and sesame oil was 
prescribed. (Rasaratnasamuccaya, Ibid. 74-75). 

This brief study on pursuit of beauty treated as medical treatments by the 
Ayurvedic celebrities-cum-schools throws immense light on craze for gaining 
agreeable appearance as it seems to be a part of sukhamdyuh, one of division 
of life in Caraka's definition of कामा. 

Interestingly most of the prescriptions are found followed by present day 
beauticians. The ancient Ayurvedic concepts are still lively today. 
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DIMENSIONAL EXPANSION OF THE MIND 
THROUGH YOGA 


Prof (Dr.) P. S. Das* 


Yoga is life and life is yoga. We, human beings, have been created for the 
welfare of the world. Through yoga we can curb our cravings and desires and 
work for the betterment of the world. Yoga provides us moral and mental 
strength necessary for the pursuit of this goal. 'Dharma' means extending succor 
to the needy. Work and words, behaviour and commitments make a person 
what he/she is. Work is ‘Brahma’. Our achievements are based on our endless 
strivings. There is no shortcut to nobleness. By thinking good, feeling good, 
looking good and living good we can create heavenly joy around us and make 
life simple and decent. Sound mind is sound body and correct breathing ensures 
this. As breath is divine so are you and I. The love that wells up between us 
is the reflection of the Almighty, as God is love. In Swami Vivekananda's 
words: ''Whoever loves God's creatures, serves the Lord.” 

As death is inevitable, we should through disciplined intellectual pursuits 
work for the upliftment of the world, the country, the people and the self. This 
will bring satisfaction to life. Joys and tribulations come in cyclic order and 
should be faced with equanimity. We should neither lose confidence and be 
overcome by distress, nor be swept of with unbridled joy. Happiness constitutes 
evenness of mind and attitude. No distinction of race, colour, caste or creed 
should cloud our mind and attitude. A smiling face and civilized bearing can 
go a long way to assuage feelings. This is Indian Tradition and the first lesson 
of Yoga. 

We have to master our passions and vanquish our inherent cardinal vices. 
We have to learn to forgive. After all forgiveness is divine. It eases tensions. 
Envy, which is the root of all dissensions has to be eliminated from life totally. 
And this can be done through Yoga. 

Yoga is not only meditation but also a way of life. À regular practice of 
Yoga ensures sublimity and bliss. Various approaches of Yoga, such as 
Hatayoga, Rajyoga, Naitikyoga, Bhaktiyoga, jüanayoga and Karmayoga 
` contribute to the development of ideal family, society and nation. Thus Yoga 
takes care of all aspects of human condition. Some simple asanas (exercises) 
and pranayams (breathing exercises) if practiced regularly can lead to our 
intellectual progress and moral improvement. Following are some asanas : 


Sukh Gomukh Asana 
Sit with the legs crossed i.e. right knee over left knee with the left heel pressing 


* Ph. D. (USA) Fras (Lond) FAPA (USA) 
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against the right side of the back and the right heel pressing against the left 
side of the back. Keep backbone straight. Place your left palm on your right 
knee and the right on the top of your left palm. Breathe normally counting 
one to ten silently. (Increase counting to thirty slowly). Reverse position. Put 
left knee over right and so on. Then relax by Sabasana, i.e. lie on your back 
breathing normally. Do this thrice. Regular practise of this asana prevents 
restlessness of mind. 


Meditation 


Sit crossed legged with the right leg on the left thigh and the left on the right 
thigh. Keep back straight. If this Padmasana is too difficult then sit in the 
Sukhasana posture, i.e. sit crossed legged in the normal way. Fold your hands 
and place them near your belly. Centre your mind on a solitary thing allowing 
no other thought to intervene. Breathe normally. First try this for two minutes 
and then increase to ten. 


Sitali Pranayam 


This is a breathing exercise. It keeps the body cool. Sit either in Padmasana 
or Sukhasana with your backbone straight. Keep body flexible. Usually we 
breathe through the nose but we can also do so through the mouth and throat. 
Sitali Pranayam has to be done through the throat while saying ‘swa’ or ‘aah’, 
i.e. by constricting the vocal cords. Make either of the two sounds slowly and 
naturally for the same length of time that is needed to count from one to six. 
While making the sound keep in mind not to breathe haltingly or make rattling 
` noise. After breathing in and out through the throat breathe through the nose, 
making the same sounds. Because of the closed mouth the sounds will emerge 
denser. The vibration of the vocal cords can be felt if fingers are placed on the 
windpipe. Practise this breathing in and out six times. The duration (counting 
of one to six) is called six matra or measures and is one unit. In the beginning 
practise six times the six-measure unit. Later increase from ten times, a ten- 
measure unit to fifteen times, a fifteen-measure unit. Guidance is necessary on 
this Pranayam. In winter this Pranayam when first practised may cause cold and 
dryness of mouth and throat. So the mouth should be covered with a fine linen. 
Another suggestion : Mix a little ground black pepper with a teaspoon of warm 
ghee and drink this for relief. Protect yourself from damp and polluted air. 


Bhramari 


Sit either Padmasana or Sukhasana. Plug your ear holes with your fingers. 
Breathe in through your nose, then breathe out. While breathing out make the 
buzzing (bee) sound. You will feel quivers in your ears. Practise this six times. 
Then relax with Sabasana. 
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প্রাটীনভারতে চিকিৎসাবিজ্ঞানের উৎসসন্ধানে 


एः মনীশ প্রধান 


কুড়ি থেকে পঁচিশ লক্ষ বছর আগে মানুষ জাতির আবির্ভাব এই পৃথিবীতে। সেই প্রাগৈতিহাসিক 
যুগে, জন্মের প্রথম মুহূর্ত হতেই তারা ছিল সম্পূর্ণ প্রকৃতির বশবর্তী। কেমনভাবে কাজ করে মানুষের 
শরীর, অসুখই বা কেন করে সে বিষয়ে তাদের কোনো ধারণাই ছিল না। ভাবত তারা অসুখ 
বা রোগের কারণ, হয় ভগবান কুপিত হয়েছেন, নয়ত বা কোনো দুষ্ট আত্মা বা শয়তান শরীরে 
ঢুকেছে। অতএব, সুস্থ হবার উপায় শাস্ত করো দেবতাকে, পুজা দাও, পশুবলি দাও-_নয়ত 
শয়তানকে শরীর হতে বার করো। তবে সবচেয়ে ভালো দুটোই একসঙ্গে করো-_কে জানে সঠিক 
কি হয়েছে? 

অসুখ সারানোর বিশেষ করে দুষ্টাত্মা তাড়ানোর ভার যে নিল সেই কি আমাদের “প্রথম 
চিকিৎসক”? না, তাকে চিকিৎসক বলা ঠিক হবে না। তাকে tribal priests বা গ্রামীণ ওঝা বলাই 
ঠিক হবে_ আড়ম্বর ও ঝাড়ফুঁকই যার কাজ। 

মানুষ কিন্তু বরাবরই জ্ঞানপিপাসু। সেই প্রাগৈতিহাসিক যুগের মানুষ ক্রমে ক্রমে তার চারিপাশ, 
তার পরিবেশ, অন্যান্য জীবজস্তর ব্যবহার, গাছপালা, নদ-নদী-_-সবার সঙ্গে পরিচিত হতে লাগল। 
চিনল অনেক কিছু। জানল তারি মধ্যে কিছু তার রোগের উপশমে কাজে লাগে বিশেষ করে ফল- 
ফুল-মূল-ছাল। ব্যথার উপশমে তারা লাগাতে লাগল উইলো গাছের ছাল। পরে জানা গেছে, এ 
ছালে Sulicin নামে এক রসায়ন পদার্থ থাকে — যা ব্যথার উপশমে কাজে লাগে, যা দিয়ে 
আজকের বিখ্যাত ব্যথার Sax aspirin তৈরি হয়। 

এমনই আর এক উদাহরণ দেওয়া যেতে পারে শল্য চিকিৎসা বা 981০97%-র CPA I মাথা 
ব্যথা, মনঃরোগ ও মৃগী রোগীদের চিকিৎসার জন্য সেকালে পাথরের তৈরি এক অস্ত্র দিয়ে রোগীর 
মাথার খুলিতে ফুটো করা হত। বিশ্বাস, এই সব রোগের জন্য দায়ী দুষ্টাত্মা, সেই ফুটো দিয়ে বার 
হয়ে যাবে। এই মাথার খুলি ফুটো করার পদ্ধতি যার এখনকার নাম Trephining-4 যুগের শল্য 
চিকিৎসকেরাও ব্যবহার করে থাকেন। তবে তা শয়তানকে বার করার জন্য নয়--বিশেষ ক্ষেত্রে 
মস্তিষ্কের চাপ কমানোর छना | 

এই গেল প্রাগৈতিহাসিক যুগের সারা পৃথিবীর দৃশ্য। ভারতবর্ষের ক্ষেত্রেও স্থিতি ভিন্ন ছিল 
না। চিকিৎসাশান্ত্র একই সময়ে, একই সঙ্গে, পৃথিবীর নানা বাসস্থানে, নানাভাবে জন্ম নিয়েছে, বিস্তার 
` পেয়েছে। কারণও একই। মানুষ সুস্থ থাকতে চায়, রোগ থেকে নিজেকে বাঁচাতে চায়। অসুস্থ হলে 
আরোগ্যের পথে এগোতে চায়। এটহি তো জীবের natural instinct. প্রাচীন ভারতবর্ষও বিনা 
চিকিৎসা থেকে Quacks ও গ্রামীণ ওঝাদের প্রকোপে সময় কাটাল। এদেশের মানুষও জড়ি-বুটি, 
ফল-ফুল-শেকড় খেতে শিখল, শিখল নানারকম প্রলেপ লাগাতে, ভাঙ্গা হাড় সোজা রেখে জোড় 
লাগাতে ব্যবহার করল कधि বা লতা। 

সম্ভবতঃ Indus Valley Civilization, সিন্ধু সভ্যতার সময় মহেঞ্জোদারোকে ঘিরে ভারতীয় 
চিকিৎসা hg উৎপত্তি হয়েছিল। কিন্তু আজ থেকে প্রায় সাড়ে চার হাজার বছর আগে লুপ্ত 
হয়ে যাওয়া সিদ্ধুসভ্যতার অনেক কিছুই আমরা জানতে পারি না। সেই ধ্বংসাবশেষ হতে অনেক 
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লেখা আবিষ্কৃত হয়েছে কিন্তু যতদিন না সেইসব লিপির মর্মোদ্ধার হচ্ছে অনেক কিছুই অজানা 
হয়ে থাকবে। 

স্যার আশুতোষ মুখোপাধ্যায় এক গ্রন্থের সুচনাতে লিখেছেন ভারতীয় চিকিৎসা বিজ্ঞানের 
যথাযথ ইতিহাস এখনও রচিত হয়নি যদিও এই বিষয়ের গুরুত্ব তিনি স্বীকার করেছেন। ভিয়েনা 
বিশ্ববিদ্যালয়ের অধ্যাপক ম্যাকস্‌ ন্যবারজার আঠারো পৃষ্ঠাব্যাপী এক লেখার মধ্যে গুরুত্ব সহকারে 
লিখেছেন ভারতের চিকিৎসা বিজ্ঞানের ইতিহাসে একদল সৈনিক গবেষক প্রয়োজন যারা এই খণ্ডিত 
ও আংশিক জানা ইতিহাসের পূর্ণরূপ দিতে পারবে। শ্রী মুখোপাধ্যায় ভিষণরত্ব faster নাথ 
মুখোপাধ্যায় মহাশয়ের History of Indian Medicine গ্রন্থের সুচনাতে এই কথা লিখেছেন। 

খৃষ্টপূৰ্ব ২০০০ সাল আগে, অর্থাৎ আজ থেকে প্রায় চার হাজার বছর আগে, Persia-a অধিবাসী 
Aryans (Arias-Estern Persia) বা আর্যরা স্থল পথে ভারতের দিকে রওয়ানা হয়! এই আর্ধদেরই 
হিন্দুদের পূর্বপুরুষ ধরা হয় বিশেষ করে মহেঞ্জদারো প্রাক আর্য সভ্যতার বিলুপ্তির পর। 

আর্যদের জ্ঞান, বিজ্ঞান, বিশ্বাস, সভ্যতা, সংস্কৃতি আমাদের शाक, সাম, Wep ও অরর্ব_এই 
চার বেদের (Veda = Knowledge, Vision, Science)-44 মধ্যে পাওয়া যায়! শোনা যায় 
প্রায় ७००० বছর আগে ব্রহ্মাও সৃষ্টিকর্তা প্রজাপতি ব্রহ্মার স্বমুখ নিঃসৃত এই বেদ, যা জন্মপরম্পরায় 
মৌখিকভাবে পরিবেশিত। তাই ত বেদের আর এক নাম শ্রুতি। সাম ও যর্জুবেদে চিকিৎসাশাস্ত্ 

সম্বন্ধে কিছু কিছু লেখা থাকলেও, অর্থববেদে এই শাস্ত্রের সম্পূর্ণ বিবরণ দেওয়া আছে। ভারতীয় 
' এই চিকিৎসাবিদ্যার নাম আয়ুর্বেদ আয়ু = Life, Veda = Knowledge) অর্থাৎ জীবন বাঁচানোর 
জন্য প্রয়োজনীয় শান্তর। 

হিন্দুমতে আয়ুর্বেদ শান্তর ভগবানের দান, ব্রহ্মার সৃষ্টি, এর উৎপত্তিও দেবস্থানে। খগ্বেদের এক 
পঙ্ক্তিতে ভগবান SUC শ্রেষ্ঠ চিকিৎসক হিসাবে উদ্দেশ্য করা হয়েছে ভিষকতমম্‌ wi ভিষজং 
শৃণোমি)। রুদ্রকে সকল বিজ্ঞানের অধিকর্তা ও সকল মহৌষধির ধারক ও বলা হয়েছে। যজুর্বেদে 
` ভগবান স্বয়ং প্রথম দৈব ভিষক হিসাবে বর্ণিত হয়েছেন। অর্থববেদে বলা হয়েছে--ভগবানই যেমন 
সকল রোগের সৃষ্টিকর্তা তেমনই, তিনিই সকল রোগের শ্রেষ্ঠ চিকিৎসক। পার্থিব চিকিৎসকেরা 
তারই নির্দেশে রোগীর চিকিৎসা করেন। (Cf : Present day displays at doctor's chambers 
- I treat, He cures) 

আয়ুর্বেদেকে অনেক সময় খগবেদের উপবেদ বলা $31 কিন্তু Susrut-c শিক্ষাদানের সময় 
আচার্য্য Dhanvantari আয়ুবের্দকে ব্রন্মীকৃত অর্থববেদের শাখাংশ বলেছেন। আয়ুর্বেদের এক হাজার 
অধ্যায়ে বিভক্ত লক্ষাধিক শ্লোককে, अन्न আয়ুধারী ও স্বল্পবুদ্ধি পার্থিব মানুষের জন্য Dharvantari 
আযুর্বেদের আটটি সংক্ষিপ্ত অধ্যায়ে রচনা করেন। সেগুলি হল-_ 

>! শল্য তন্ত্র বা Major Surgery | 

২। শালক্য তন্ত্র Minor Surgery | 

৩। কায় চিকিৎসা Medicine | 

8| ভূত বিদ্যা বা dematology | 

८] কৌমার ব্রত্য বা Pediatrics | 

७। অগাদা তন্ত্র বা Toxicology | 

৭1 রসায়ন বাঁ Science of touics | 

৮। বাজিকরণ তন্ত্র বা Science of aphrodisiacs | 
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হিন্দুমতে আমরা দেখতে পাই প্রজাপতি ব্রহ্মা আয়ুর্বেদ বা ভারতীয় চিকিৎসা শাস্ত্রের আবিষ্কারক। 
দেবতা ব্রহ্মার কাজ হোল মর্তের মানুষের কাছে এই বিদ্যার পরিবহন। (क, কখন, কার হতে 
পর্য্যায়ক্রমে এই শিক্ষা পান-_যে বিষয়ে নানা মুনির নানা মত। 

Suátruta Samhitü-x মতে ব্রহ্মার প্রথম শিষ্য প্রজাপতি দক্ষ। অশ্বিনীকুমারদ্বয় এই শিক্ষা 
পান আবার HORT কাছ হতে এবং তারা এই জ্ঞানোপলব্ধি দেন দেবরাজ ইন্দ্রকে। ইন্দ্রের কাছ 
হতে এই বিদ্যা প্রাপ্ত হন Dhanvantari | এই Dhanvantari-ই भाडी চিকিৎসা বিদ্যা নিয়ে আসেন 
বারাণসীর রাজা Divodasa Dhanvantari রূপে অবতীর্ণ হয়ে। 

Caraka-94 মতে দেবরাজ ইন্দ্র চিকিৎসা শাস্ত্রের শিক্ষা মহামুনি 81)2190%5]8-কে দিয়ে যান। 
Bharadwüja শিষ্য Punarvvasu, Atreya ও অন্যান্য মুনিদের তার জ্ঞান বিতরণ FAN | 
Punarvvasu আবার সেই শিক্ষা দেন অগ্নিবেশ, ভেলা, জাতুকর্ণ, পরাশর, হারিত ও ক্ষরপানি 
নামক তার ছয় শিষ্যাকে। 

আবার Brahma Vivarta Purina মতে ব্রহ্মা আয়ুর্বেদের শিক্ষা দেন ভাস্কর অর্থাৎ 
সূর্যদেবকে। সূর্যদেবের কাছ হতে Dhanvantari, অশ্থিনীকুমারদ্বয় ইত্যাদিরা এই শাস্ত্র জ্ঞান অর্জন 
করেন। 

Vagbhata-এর কাছ হতে Atri এবং অন্যান্য মুনিরা ইন্দ্রের কাছ হতে চিকিৎসা বিদ্যা লাভ 
कवन | Arunadatta তার Sarvanga Sundara-C6 Atreya, Dhanvantari Ninic এবং 
Kasyapa-C$ ইন্দ্রের শিষ্য হিসাবে বর্ণনা করেছেন। Agnivesa ও তার সহযোগীরা Atreya-4 
ছাত্র। 

Bhüvamiéra ইন্দ্রকে 20552, Bharadwaja ও Dhanvantari-d গুরু বলে মানেন। 
Atreya আবার Agnivesa ও আরো পাঁচজনের Bheta, Jatukarna, Parüsar, Harita এবং 
Ksarapüni শিক্ষক Susruta-Dhanvantari ও তার সহযোগীদের শিক্ষা দেন। Bhavamisra-3 
মতে Caraka সর্পদেবতা অনস্তদেবএর অবতার। দেবাসুর যুদ্ধে অসুররা বেদ ও আয়ুর্বেদ শাস্ত্র 
আত্মসাৎ করে। शीन করে তাদের রক্ষণের ভার Charaka-C$ দেন। 

Caraka, Agnivesa-4a সমস্ত নির্দেশ একত্র করেন | Drahaviria এই সমস্ত নির্দেশ ও আরও 
44 অধ্যায় লিখে, সম্পাদনা করে প্রস্তুত করেন Charaka Samhita | 

মহামুনি Atreya তার ছয় শিষ্যকে শিক্ষাদানের পর প্রত্যেককে নিজ নিজ শিক্ষা ও জ্ঞানের 
প্রমাণ স্বরূপ লিখিত সংহিতা জমা দিতে বলেন Atreya ও অন্যান্য মুনিদের দ্বারা পরীক্ষিত হবার 
BY | এই সব সংহিতার সংকলনকে সামগ্রকিভাবে আয়ুর্বেদ বলা যায়। কিন্তু দুঃখের বিষয় কালের 
স্রোতে প্রায় সব সংহিতাই হারিয়ে গেছে। তবে তাঞ্জোরে Bhela Samhita-s একটি অংশ পাওয়া 
যায়! আর Agnivesh Samhita-4 হান হয়েছে Caraka Samhita-C$ | Agnivesh-2 সম্ভবতঃ 
আযুর্বেদের প্রথম লেখক। 

Caraka Samhita-@ আযুর্বেদের Bible বলা হয়। এর প্রকাশকাল নিয়ে অনেক মতভেদ 
আছে। পণ্তিত-এরা মনে করেন সেই সময়টা 2nd Century B.C., Agnivesh-ds অনেক অনেক 
পরে। 

আয়ুর্বেদের অন্য বৃহত্তর সংকলনের নাম Susruta Samhita. এখানেও সময় নিয়ে विलांखि | 
Suáruta যদি Agnivesh-43 সমসাময়িক হন, তাহলে সময় হবে__ 607 century B.C. | কিন্তু 
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পণ্ডিতরা মনে করেন Susruta Samhita-3 প্রকাশনা 1st Century B.C.-C$ | হয়ত অন্য আরেক 
Susruta সিনিয়র Susruta- A লেখার সংকলন ও সম্পাদনা করেন। 

Suóruta Samhita-তে প্রধানতঃ শল্য চিকিৎসা বা Surgery সম্বন্ধে ব্যাখা করা হয়েছে। 
অন্যদিকে Caraka Sarnhita-qs বিষয়বস্তু কায় চিকিৎসা বা Internal Medicine. 

প্রাচীনযুগে মৃতদেহ কাটাছেঁড়া, বিশ্লেষণ (Dissection) করা বারণ RAI ফলতঃ সেকালের 
চিকিৎসকদের মানুষের anatomy সম্বন্ধে জ্ঞান খুবই কমই ছিল। সকল কিছুই ছিল অনুমানের 
উপর। ইতালীতে Andre Veselias ষোড়শ শতকে সেকালের রীতি উপেক্ষা করে প্রথম 
Dissection করেন। তার কত আগে ভারতে dissection করা হতো । বৌদ্ধযুগে তা বন্ধ হয়ে 
যায়। চেতনার কেন্দ্রবিন্দু হৃদয়, না মস্তিষ্ক যে বিষয়ে স্পষ্ট ধারণা ছিল না। 9৫701 এবং Caraka 
মস্তিষ্ক বা মস্তলিঙ্গকে চেতনার কেন্দ্র বললেও হৃদয়কে তারা মনন শক্তি বা চিন্তার স্থল বলেছেন। 
সেই দিক দিয়ে Bhela Samhita-cw মস্তিষ্কের অবস্থান ও «m সঠিকভাবে ব্যাখ্যা করা হয়েছে। 
এককথায়, বলা যায় anatomy ও neurology আযুর্বেদে সম্পূর্ণ ও সঠিকভাবে পাওয়া যায় না। 

আয়ুর্বেদ মতে সকল রোগের আধার “ত্রিদোষ বা তিনটি উপাদান কিংবা তাদের সংমিশ্রণ। 
এই তিন দোষ হল বায়ু, পিত্ত ও কফ। এই তিনটির যে কোনটি একটি বা একাধিক কুপিত হলে 
মানুষ অসুস্থ হয়ে পড়ে। ত্রিদোীদের কোপ সংবরণ করানোই আয়ুর্বেদের কাজ। (সেই যুগের 
চিস্তাধারায় এইটা খুবই স্বাভাবিক! সেই সময় গ্রীক-রাও এই তিন দোষ এবং সঙ্গে রক্ত-চার দোষকেই 
সব রোগের উৎপত্তি বলে মানতেন। সেই সঙ্গে চাই ভগবানের কাছে প্রার্থনা ७ তার পুজা — 
কেন না ভগবানই তো ক্রুদ্ধ হয়ে, অসুখ দিয়ে মানুষকে শাস্তি দিয়েছেন। পুজা সম্ভব হলে পশুবলি 
দিয়ে তাকে শান্ত করলে_ তারই অনুচর আয়ুর্বেদ চিকিৎসক, তারই নির্দেশিত Say দিয়ে রোগীকে 
মুক্ত করবেন। 

শল্য চিকিৎসায় Suéruta-«q« দান অবর্ণনীয়। তীর গ্রন্থ-তে শল্য চিকিৎসার অঙ্গ হিসাবে 
আছে__ 

ছেদন বা amputation, ভেদন বা excision, লেখন বা scrapping, এসিয়ান বা probing, 
- আহরণ বা extraction, বিশ্রাবণ বা drainage, শিবন বা Sewing! . 

শল্য চিকিৎসার পর আঘাতের স্থানকে মধু ও মাখন মাখান কাপড় দিয়ে স্বস্তিকার (Crossed) 
আকারে ব্যান্ডেজ করে দেওয়া হত। ধোঁয়া দিয়ে নির্বিষিত করা ঘরে, পূর্ব মুখে মাথা করে রোগীকে 
শোয়ান হত। পূর্ব মুখে মাথা রাখার কারণ যাতে রোগী সেই দিকে চেয়ে ভগবান বা দেব WIAA 
কাছে প্রার্থনা করতে পারে যে তার শরীর হতে শয়তান (bacteria) বার হয়ে WTI Susruta 
তার রোগীর জন্য ভাত, মাখন, সিদ্ধ মাংস ও বার্লি জল পথ্য নির্দেশ দিতেন। 

প্রাচীন ভারতের চিকিৎসাশান্ত্র বর্ণনায় আর একজনের নাম না বললে বক্তব্য অসমাপ্ত থেকে 
যাবে। তিনি হলেন নাগার্জ্জুন। 1st Century A. D.-তে ব্রাহ্মণ পরিবারে জন্ম নিলেও পরে তিনি 
বৌদ্ধ ধর্ম গ্রহণ করেন। তিনি ছিলেন alchemist. বোধিসত্ব উপাধিও প্রাপ্ত নাগার্জুন ছিলেন 
মহাযান বৌদ্ধধর্মে অনুপ্রাণিত। তিনিই তিব্বতে বৌদ্ধধর্মের অনুপ্রবেশ ঘটান। যেহেতু তিনি ছিলেন, 
alchemist, সাধারণ লোকে তাকে যাদুকর বা Magician ভাবত। রসায়ন শাস্ত্রে তার জ্ঞান ছিল 
প্রচুর এবং এই জ্ঞান তিনি চিকিৎসা শাস্ত্রে ব্যবহার করেন। Cancer বা কর্কট রোগের চিকিৎসার 
জন্য তিনি বিখ্যাত। সন্দেহ নেই, তিনি বর্তমান Chemotherapy-43 তৎকালীনরূপ ব্যবহার করে 
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চিকিৎসা করতেন। তাহলে তিনিই প্রথম ভারতীয় যিনি Chemotherapy শুরু করেন চিকিৎসা 
শান্ত্রে। ১৯১০ সালে জার্মানীতে Paul Erlich প্রথম chemotherpy আধুনিকভাবে আরম্ভ করেন। 
নাগার্জুনের চিকিৎসা সংক্রান্ত লেখার মধ্যে লৌহ শান্ত্র বা The science of Iron ও রস রত্বাকর 
বা Alchemist tantra (Chemical Treatisc) বিখ্যাত | 

এই সঙ্গে বৌদ্ধযুগে আর একজন চিকিৎসকের অবশ্যই উল্লেখ্য। তিনি জীবক। সর্বরোগের 
চিকিৎসা করলেও তিনি শিশুরোগ বিশেষজ্ঞ হিসাবে বিখ্যাত। 

মধ্য এশিয়ার কাশগড়ে প্রাপ্ত গুপ্ত সাম্রাজ্যের (320-540 A.D.) এক পুর্থিতে গৌতম বৃদ্ধকে 
চিকিৎসা শাস্ত্রের জনক (Precetor of Medicine) বলা হয়েছে। সম্ভবতম চীন-তিব্বত সমেত 
মধ্য এশিয়ার তিনিই প্রথম চিকিৎসার ব্যবস্থা করেন। পরবর্তীকালে বুদ্ধপুত্র রাহুল, রাজা অশোক 
ও তাঁদের পরবর্তী বৌদ্ধ শ্রমণরা সাম্রাজ্যের নানা স্থানে, আফগানিস্থান, তিব্বত, চীন, ইন্দোনেশিয়া, 
এমন কী জাপানেও অনেক চিকিৎসা কেন্দ্র খোলেন। 

গৌতম বুদ্ধের মৃত্যুর পর হতে ধীরে ধীরে ভারতবর্ষে বৌদ্ধ ধর্মের প্রভাব কম হতে থাকে। 
বৈদিক ধর্ম আবার মাথা চাড়া দিয়ে ওঠে। আয়ুর্বেদ ও যেন পুনরুজ্জীবিত হয়ে ওঠে। সেই সময়ে 
Suśruta, Caraka ও অন্যান্য Samhita মিলিত হয়ে Astinga Samhita নামে লিখিত Z | 
তার কিছুদিন পরে Vagbhata II আর একটি সংকলন প্রকাশ করেন, যার নাম Astanga hrydoy 
Samhita আরও বেশ কিছুদিন পরে Caraka Samhita, Suáruta Samhita ७ Astünga 
Sathgraha নামে পূর্ণলিখিত হয় Briddha Trayi নামে। এই সবই ষষ্ঠ ও সপ্তম শতাব্দর ঘটনা। 
অষ্টম শতাব্দীতে মাধবাচার্ষ্য নিদান নামে দিয়ে ভারতীয় চিকিৎসা শাস্ত্রের প্রথম Pathology বই 
লেখেন। এই সংকলনটি সর্বত্র সমাদৃত হয়। মাধবাচার্ধ্য-এর পুত্র ইন্দুকার যিনি নিজে वमख রোগে 
বিশেষজ্ঞ ছিলেন — নিদানকে 79 ছোট ছোট অধ্যায়ে প্রকাশ করেন। 16th Century-cS বারাণসী 
কলেজের অধ্যাপক ও আয়ুর্বেদ চিকিৎসক Bhaba Misra নিদান অবলম্বনে Bhaba Prakas 
নামে এই বই লেখেন। 

কায় চিকিৎসক Caraka, শল্য বিশারদ Suéruta, Therapist Vagabhat (Sr) ও Patho 
logist Madhabacharya-@ পরবর্তীকালে আয়ুর্বেদ শাস্ত্রের চার WS বলা হয়। 

হিন্দু চিকিৎসা শান্ত্র বা আয়ুর্বেদ ভারতবর্ষে জনপ্রিয়তার শিখরে ওঠে একাদশ দ্বাদশ শতাব্দীতে, 
তারপর হইতেই আযুর্বেদের ব্যবহার ক্রমশঃ নিন্নমুখী। কারণ অনেক। অন্যতম, আয়ুবের্দাচার্য্যের 
্রষ্টাচার। নিজেদের সুবিধা অনুসারে আয়ুবের্দের বিধানকে তারা পরিবর্তন করতে থাকেন। দ্বিতীয় 
কারণ ভারতে বিদেশীদের আগমন ও ভারত জয়। প্রথমে আসেন মুসলমানরা । তাদের বাদশারা 
আযুর্বেদের চেয়ে হাকিমী দাওয়াই-এর বেশী পৃষ্ঠপোষকতা করেন। মুসলমান হাকিমরা বিখ্যাত হতে 
থাকেন রাজ পৃষ্ঠপোষকতা বলে, অবহেলিত হতে থাকেন আয়ূর্বেদাচার্য্যেরা। আয়ুর্বেদ পুঁথিগুলি 
ধ্বংস হয় বা হারিয়ে যায়। 

এর পরবর্তীকালে আসেন পতুগীজিরা-_আর তাদের পশ্চাৎ পশ্চাৎই ডাচ, ফরাসী ७ ইংরাজরা। 
তাদের আগমনে ও বিশেষ করে ইংরাজদের ভারতবিজয়ে হিন্দু ও মুসলমান- দুই সম্প্রদায়ের 
বিজ্ঞান ও শিক্ষার উপর বিপরীত প্রসার পরে। ইউরোপীয় চিকিৎসা বিজ্ঞানের প্রকোপে হাকিমীতো 
বটেই, ভারতীয় চিকিৎসা বিজ্ঞানও ঝিমিয়ে পড়ে | অষ্টাদশ উনবিংশ শতাব্দীতে পেশোয়ারাজ তবু 
ভারতীয় চিকিৎসা বিজ্ঞানের উন্নতির জন্য কিছু প্রয়াস করেন। किष পেশোয়ারের পরাজয় এবং 
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সারা ভারতে ইংরাজ রাজত্বের প্রারম্ভে আয়ুর্বেদ শাস্ত্র প্রায় নিঃশেষ হয়ে যায়। Allopathy বা 
ইউরোপীয় চিকিৎসা বিজ্ঞানের বিস্তারে আয়ুর্বেদ তার জনপ্রিয়তা, দক্ষতা ও প্রচার হারায়। তবুও 
গ্রামে গ্রামেও দরিদ্রের মাঝে কবিরাজ বা আয়ুদের্ব শান্ত্ীরা তাদের প্রসার অব্যাহত রাখতে চেষ্টা 
করেছেন। किछु সেই চেষ্টা দীর্ঘমেয়াদী না হওয়ার প্রধান কারণ আয়ুর্বেদাচার্য্যদের নিজ আত্মীয় 
ছাড়া অন্যকে শিক্ষা দেওয়ার অনীহা। অনীহা আরও নুতন কিছুকে গ্রহণ করার। 

দ্বিতীয় মহাযুদ্ধের পর এবং বিশেষ করে মহাকাশ অভিযানের শুরু হতে বৈজ্ঞানিক ও তকনীকি 
বিভাগে অনেক উন্নতি হয়েছে। বৈজ্ঞানিক ও তকনীকিবিদরা অনেক কৌশল ও অনেক যন্ত্র আবিষ্কার 
করেছেন চিকিৎসকদের রোগ নির্ণয়ে ও রোগ নিবারণে সাহায্য করতে Allopathic Medical 
Practioner-রা এর যথোপযুক্ত সদ্ব্যবহার করেছেন এবং করছেন | কিন্তু আয়ুবের্দাচার্য্যরা তাদের 
গৌয়ার্তুমির জন্য এইসব থেকে দূরে সরে রয়েছেন। আশা করছি অদূর ভবিষ্যতে Bio-Medical 
Science devices, life saving (6০010100199, development in field of micro-surgey, 
heart surgey and tissue transplantation ইত্যাদির ক্ষেত্রে আযুর্বেদকে যাতে পিছিয়ে না 
পড়তে হয়, বর্তমান ভারতীয় চিকিৎসাশাস্ত্রীরা নিশ্চয়ই এগিয়ে আসবেন। 

এরমধ্যে উল্লেখযোগ্য বাঙালী কবিরাজ শ্রী হারান চন্দ্র চক্রবর্তীর অবদান। রাজশাহী (বর্তমানে 
বাগলাদেশে) নিবাসী এই আয়ুবের্দাচার্য্য Susut বর্ণিত শল্য চিকিৎসার শল্যগুলির যে উন্নত 
পরিবর্তন করেছেন, তা সারা বিশ্ব সানন্দে গ্রহণ করছে। 

বর্তমান মুম্বাইয়ের বাসিন্দা পণ্ডিত হরিশর্মা ভারতীয় ও ইউরোপীয় চিকিৎসা শাস্ত্রের মিশ্রণে 
নুতন করে আয়ুবের্দকে জনপ্রিয় করার চেষ্টা করেছেন। দক্ষিণ ভারতে কেরালার পদক্ষেপ লক্ষণীয়। 
Siddha System নামে আয়ুর্বেদ ও বিভিন্ন রাসায়নিক পদার্থের মিশ্রণে উৎপন্ন ওষধ যেখানে 
জনপ্রিয়তা পাচ্ছে। 

ইউরোপ ও আমেরিকা আবার প্রাচ্যের দিকে ফিরে তাকিয়েছে। Allopathic Medicine-44 
পাৰ্শ্বক্ৰিয়া (side effect) এড়াতে সেখানকার জনসাধারণ বর্তমানে আয়ুর্বেদ ও তার ওষধের দিকে 
ঝুঁকেছে। কিন্তু অতি সম্প্রতি, আমেরিকার Drug Control অফিস হতে সিসী, পারদ, সোনা, রূপা, 
অনুদানে প্রস্তুত আয়ুবেদীয় গুযধের উপর নিষেধাজ্ঞা প্রবর্তন করেছে। সন্দেহ এই সব ধাতুর মিশ্রণ 
শরীরের, বিশেষ করে ক্ষতি করতে পারে। বর্তমানে আয়ুর্বেদ শান্ত্রীরা বিষয়টা ভেবে দেখতে পারেন। 
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HR বা নারী দুগ্ধ কর্কট রোগের তীব্র বেদনা উপশম করতে পারে। 
ড: স্বপন কুমার সরকার 


ভূমিকা : ধূমপান স্বাস্ত্যের পক্ষে ক্ষতিকারক এ থেকে कि কি হতে পারে_ _ওষ্ঠকর্কট, জিহা কর্কট, 
গল কর্কট কিংবা ফুসফুস কর্কট ইত্যাদি রোগ। আধুনিক বিজ্ঞান এ বিষয়ে সম্পূর্ণ সহমত পোষণ 
করে। যে রোগকে প্রতিহত করতে বহুদিন ধরে বহুদেশের বহু বিজ্ঞানী এখনো প্রাণপাত করেও 
সাফল্যের জায়গায় পা রাখতে পারেনি। 
ইতিবৃত্ত : পুরাকালের এক মানব বা মহামানব জনমানসে নিজের বিশিষ্ট প্রতিভায়, শৌর্য্যে, বীর্য্যে, 
थो, ধৃতি, মেধায় জনহিতকর কাজে কর্ম্মে প্রতিষ্ঠিত হয়েছিলেন। 

বসতি ছিল তার কৈলাশ নামক পার্বত্য অঞ্চলে | গুণমুগ্ধ সাঙ্গ পাঙ্গরা স্বভাবতঃই এ অঞ্চলেরই। 
হিমালয়ের তিব্বতীয় ভূমি মনুহের এ সকল অধিবাসীদের সাজ পোষাক, চাল চলন, রং ঢং সমতলের 
মানুষের কাছে অস্বাভাবিক এবং ভীতিপ্রদ ছিল। তাই তৎকালীন এক সম্প্রদায় বর্ণনা করেছিল, 
এ বিশেষ ব্যক্তির সহচরেরা নাকি ভূত, পেত্বি, मडि, দানো এবং বিষযটি ক্ষীয়মান হলেও আজও 
আলোচিত। এ ব্যক্তি খুশী মনে দরাজদিল আবার ক্রুদ্ধ হলে তান্ডবকারী। 

যেমন আজকের যুগেও এই ধরণের ব্যক্তি সমূহে অমিতচারিতার লক্ষণ দেখা যায়, উক্ত ব্যক্তিত্ব 
তার উর্ধে ছিলেন না। তার অমিতচারিতার উদাহরণ কারো অবিদিত नग्न প্রায় সর্ব্বক্ষণই মাদক 
দ্রব্যে আচ্ছন্ন থাকতেন। এবং তার সাগ্রেদরা নিয়মিত ভাবে এসব দ্রব্যের যোগান দিয়ে যেত। 
কি ধরনের নেশা তার প্রিয় ছিল? সিদ্ধি আর গাঁজা তার মধ্যে অন্যতম। 

হিমালয়ের তরাই অঞ্চলে এখনো বোফে MG বুনো ভাংগাছ সচরাচর দেখা যায় এবং 
এতদ্দেশের প্রায় সকল মানুষই এই জাতীয় মাদক গাছে কম বেশি আসক্ত। আবার এ অঞ্চলের 
शमिक्षि এখানেই যে উন্নত জাতের ভাং, আফিম ইত্যাদি এই অঞ্চলেই সবচেয়ে বেশি উৎপন্ন হয়। 

তখন তো আর আবগারি বিভাগের জন্ম হয় নি, তাই এ উন্নত জাতের মাদক গাছের অধিকারী 
হতেন তৎকালীন রাজ রাজারা বা বিশিষ্ট ব্যক্তিরা। 

আলোচ্য ব্যক্তিটিও স্বাভাবিকভাবে d জাতীয় মাদকে অতিরিক্রভাবে আসক্ত হয়ে পড়েছিলেন। 
পন্ডিত ব্যক্তির বা আপ্তমতে “বিষও পরিমিত ব্যবহারে অমৃত তুল্য এবং অপরিমিত ব্যবহারে 
কালকল্স বা মৃত্যুর প্রতিভু।” 

সিদ্ধি হ'ল ভাং (ভঙ্গা) গাহের পাতা । গাঁজা হল তার পুষ্পবিন্যাস। অপরিমিত সিদ্ধির ব্যবহার 
শরীরকে ধীরে ধীরে জরার দিকে নিয়ে যায় আর গাজা (গঞ্জিকা) তো অবশ্যই ধূজপান। এই ধূম 
পানে কি ক্ষতি হতে পারে তা তো আগেই বলেছি। অতিরিক্ত গঞ্জিকা সেবনের ফলস্বরূপ শুরু 
হল গলায় বেদনা। স্ৃতিকারেরা গল্প ফাদলেন, সমুদ্র TEA উদ্ভূত জলসম্ভুত বিষকে গলধঃকরণ 
করতে গিয়েই এবং তাকে গলায় ধারণ করতেই নাকি এই ব্যামো। 

আরে वाम्‌! সে মানুষ, অতিমানুষ বা দেবতাই হোক, কোন কিছু গিলতে গিয়ে গলায় কি 
তা আটকে রাখা যায়, নৈব নৈব চ। হয় তুলে ফেলতে হবে বা নীচে নামাতে হবে। যাই হোক, 
সেই বেদনা মূলতঃ অতিমাত্রায় গঞ্জিকা শেষণ বা ধূম পানেই সম্ভব! তীব্র যন্ত্রণায় কাতর (সই 
বিশিষ্ট ব্যক্তির চিকিৎসার হয়তো ক্রটিই হয়নি। কিন্তু সে ব্যথা, সে বেদনা সারবে कि করে? আধুনিক 
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বৈজ্ঞানিকেরা এখনো পর্যন্ত যে রোগের কারণ বা উপশমের উপায় নির্ধারণ করতে পারেন नि, 
তৎকালীন প্রাচীন বৈদ্য বা চিকিৎসাবিদেরাও বিভ্রান্ত হলেন, উপায় কিছু বের হল ना। 

এঁ বিশেষ ব্যক্তিটির ঘরণী ছিলেন এক রাজ পরিবারের কন্যা । রূপে গুণে শিক্ষায় দীক্ষায় তার 
জুড়ি মেলা ভার। স্বামীর কাতর আর্তনাদ আর বিশিষ্ট চিকিৎসকদের অকৃতকার্যতা তার দৃষ্টি 
এড়ায়নি। অবশেষে এ ব্যক্তি ছুটে গেলেন স্ত্রীর কাছে। বেদনা বিধুর স্বামীর ক্রিষ্ট কাতর অবস্থায় 
বিচলিত হয়ে তিনি নিজ छनापू পান করালেন। শমিত হল অসহ্য সেই বেদনা। 

পরিশেষে १ হয়তো বাতুলতা। তবুও ভবিষ্যৎ প্রজন্ম, বিদ্যোৎসাহী গবেষকদের সামনে একটা 


সূত্র রাখা হল। ভারতের APSA এইসব অনেক অনেক দুর্মূল্য রত্বের পরিচর্য্যা হয়তো নতুন 
দিগস্তের সন্ধান দেবে। 
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